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PREFACE 

While preparing a second series of Essays in Zen Bud- 
dJasm, the author thought it desirable for the reader to know 
something more about the Lankavatdra than had been 
sketched out in the First Senes To do this he had to study 
the sutra more thoroughly, and as he was doing so, bis 
mterest in it grew stronger and wider. Then, he came to 
the conclusion that his study of the LankavatSra might be 
pubbshed independently and even prior to the second series 
of Zen Essays. The result is this book now before the 
reader. 

The Lemk&vatara is a Mahayana test in more 

than one way to understand perfectly as to its meaning and 
also m its proper histonoal setting. But its importance as 
giving most of the fundamental tenets of Mahayana Bud- 
dhism has urged the author to publish whatever results he 
has gained so fax m his study. They are no doubt short 
of bemg qmte satisfactory from a strictly scholarly point 
of view, but the author’s earnest wish is to open the way, 
if he could so hope, for further stu^ and more thorough- 
goii^ investigation of the text. Mahayana Buddhism is 
justbegummgtobeknownintheWrat As to the apprecia- 
tion of its full significance we have to wait patiently for 
some years yet to come 

The first two parts of these Studies were already pub- 
lished in The Eastern Buddhist, but in the present work 
they have been revised fully and inaccuracies corrected as 
far as available The third part is entirely new. As the 
^itdtes were not planned out as a whole from the beginning 
but have grown progressively m the author’s mind, some 
repetitions have become inevitable. The second part di»nlitig 
with the laAhavatSra containing the philosophy of Zen Bud- 
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dhiam was written first. As it was being revised after its 
publication in TJie Eastern Buddhist, Volame IV, Nos. 3-4, 
for 1928, the thongbt suggested its^ that the sutra must 
be studied also textually since there are still three Chinese 
and one (or two) Tibetan translations. The result was the 
first part of the present work, which appeared as an in- 
dependent article in The Eastern Buddhtst, Volume V, No. 
1, for 1929. 

The Lankavatara does not belong exclusively to the Zen 
school of Buddhism, it is also the common property of the 
Mahayana When it is studied apart from Zen, some of the 
important conceptions developed in the sutra, whidi do not 
necessarily belong to the philosophy of Zen, ore to be ex- 
pounded, however briefly Hence the third part of the 
present Studies, entitled “Some of the Important Theories 
Expounded in the LankSvalSra ’* 

The author has prepared for the benefit principally of 
his Japanese and Chinese readers a glossary of the Sanskrit 
technical terms found in the book This he hopes to be 
of use in their perusal of Sanslcnt Buddhist bteratnre and 
at the same time illustrative of the methods of the Indian- 
Chinese translatois 

It is the pleasant duty on the part of the author to ac- 
knowledge all the help given him in various ways by the fol- 
lowing friends . Mr Dwight Goddard of Vermont,!! S A ,who 
typed the whole manuscript while he was staying in Japan 
last winter; Professor Hokei Idzumi who gave valuable 
information whenever the author met with grammatical 
difficulties in reading the Sanskrit text, Mr Bun^d Saku- 
rabe who collected facts concemmg the Tibetan translations 
of the Lankavatara; Professor Shizusato Sngihira and Mr. 
Ejensei Yokogawa who read the proofs for typographical 
errors 

The author further wishes most smoerely to thank Mrs 
Ii Adams Beck for her critical reading of the proof-sheets 
and for many valuable suggestions He appreciates the 
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genTiice interest she has taken in his attempt to introdnce to 
the West the Mahayana Tray of viewii^ hnman life and the 
nrorld. 

The mrk of proof-reading has also faUmi to his -vrife lyho 
is aivaja ready to hdp the anthor in his literary under- 
takings, and for whieh he remains ever thankful. 

T WwftHy , the author mentions mth gratitude the sub- 
stantial help and encouragement imgmdgingly rendered by 
his friend, Hr. YaMehi Ataka, of Osaka, Tnihont whom this 
work would probably never have seen the light so soon and in 
such favourable conditions. Whatever merit there is, ac- 
cording to Mahayana teaching, in the production of such a 
work as this, may be txansferred over to the further growth 
of his spiritual welfare and also to that of all the author’s 
other fnends and fellow-brings. 

Daisexz TarraBO Suzuki 

^oto, September 1929 


NOTE 

The Author has not yet had an opportumty to consult the 
Tun-huang Manusonpt in regard to the study of the £aA- 
ittvatSm SHtra in Ouns There is therefore no reference to 
this Manuscript in the Smites There are other parts of this 
work which the Author would wish to improve and where he 
would like to add the new material he has accumulated 
the years which have elapsed since tiie first appearance of Uie 
book Unfortunately, however, he cannot find the time at 
present to make these alterations and must tiierefore let the 
new edition go forward as a teproduotion of the old. 

D. T. S 


Juno 1937 
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AN INTRODUCTION TO THE STUDY OP 
THE LAmAVATARA SUTRA 


1. The Ohihesb and tee Tibetah Tbakslations 
The LaAMvai&ra 8^ia is oae of the lune^ principal 
Mahayana tests m Nepalese Buddhism; in China and Japan 
it also occupies an important position in the philosophy of 
Mahayana Buddhism as containing the doctrines of Mind* 
only, Tatl^ata-garbha, and Alayavijuana, and agam m the 
bterature of Zen Buddhism. The study of the sntra, how- 
ever, owing to vanous reasons has not been very popular. 
The publication of the Sanskrit test m 1923 by the late Dr. 
Bunytl Nanjd has evidently reidved the general interest in 
it though to a limited extent The full title of the sutra 
m Sanskrit reads 




which, bberally translated, means “A Mahayana sutra 
called Lankavat^a containing the noble orthodox tpapTiing 
of Buddhism.” LaAMvatara literally is “entering 
Lafika” while LanMl is one of the islands in the south of 
India It is popularly identified with Ceylon, but scholars 
are not quite certain about it “Entering” probably refers 
to the Buddha’s coming over to the island The sutra 
is supposed to have been defivered by the Buddha while 
staymg there. The dialogue takes place between him and 
Mahamati who is the chief one of the Bodhisattvas ass mbled 
there It is unusual for a Buddhist sutra to be delivered in 
such an out-of-the-way place as Lanka, a solitary in 
the middle of the ocean. Compared, however, with the 


.-a* ^ •^»Wo*«ftosrifca-i»rojii«p6roinittt, 2 . GanOm- 

4 5. LaXbSvatara. 6. SadSl^ 

® -tolrto-Mrtoro, and 9. Suvor 9 a- 
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Avtttamsala which wajs gircn partly in mythical heavens, 
the Lanka has a more earthy foundation even when it is re- 
garded as preached for the benefit of Ravana, Overlord of 
the Ralcshasas 

Altogether four Chinese trandations of the LankSvatara 
Sutra were made between about a d 420 and 704, of which 
we have at present three still in existence The first, m fonr 
fasciculi, was by Dharmaraksha, whose title was, "Master of 
the Law, Teacher of the Tnpitaka, of Central India.” Ac- 
cording to from the same text whidi 

was later used by Gunabhadra, Bodhiruci, and SikshSnanda 
But this statement is not Quite exact “The same text” here 
undoubtedly allows of a wide latitude of interpretation as we 
shall know below when a comparative study of the different 
translations is made He came to China in 412 and settled 
in Ku-tsang the capital of the Northern Liang He 

spent eight years in translating the MahapannirvSTia-SSira 
in forty or thirty-six fasciculi, which he revised three tunes 
Though it IB not exactly known when the Lank&vaiSra was 
translated by him, it is likely that the work was taken up 
after the Partmrvapa-Sutra, that is, between 412-433 He 
was assassinated in 433 when he was forty-nme years old 
Roughly speaking, the first Chinese translation of the Hos- 
kcavatara was produced ^out fifteen hundred years ago 
Unfortunately, this is lost The title was simply, The 
LankS-Satra . - 

The second translation, also in four fasoiouh, whion 
appeared in 443 bears the title, TAe Lanka/oatSrO'Treasure- 
Sutra (#tl)pP3rSfc^ilS®0 the trandator is Gunabhadra 
"The Law-teacher of the Tnpitaka, of Central India 
He came to Chrna by sea in 435 On his way the wmd 
ceased, the ship could not sail on, the supply of fresh water 
was exhausted, and the sailors did not know what to o 

* IM, Pas IV, SBa (KSkyO Show odition) 5^ 

eatalogno o£ the Buddhist Tnpitoha compilad in the JEat-ySsn 
(718-741, Aj) ), of the T'ang d^aety 
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The sitaation, however, was improved by the mystic rites 
performed hy Oimahhadra, for the wiad began to blow more 
favourably and a ponnng ram saved them from dymg of 
thirst Among his translations we may mention the Srtmala, 
AngidimSla, Samyvktagama, ete He died m 468 at the age 
of seventy-five ^ 

TbsLankavatara Sutra which is recorded as having been 
handed by Bodhidhaima to his disciple Hui-k‘8 was prob- 
ably this Gunahhadra trandation m four fasciculi It is 
strange that the first translation was lost so early as 700 
when the fourth translation was issued At the time of 
Tao-hsnan’s Catalogue of Buddhist Literature in Great 
Pang which was completed in 664, mention 

IB made of the first one. In Fas YIII of this Catalogue 
under the heading, “Those sutras which have been trans- 


lated under the former dynasties and at present are kept 
among the Tripitaka collection” be 

refers to the “LankavatSra S'Sira m ten fasciculi, kept in 
one case," which is evidently that by Bodhiruci; and a httle 
further down there is another entry “The Lank&vatSra in 
four fasciculi, two sutras in one case.” This must be the 
case for the first and the second translations, as th^ were 
both compiled in four fasciculi. In the Ken-yuan Catalogue, 
however, which was finisihed in 730, Dharmaraksha’s lod- 


hSnmra is mentioned as lost. The loss must have takwi 
place even earher as I stated before; for Fa-tsang (SIR) 
who had much to do with the fourth or T‘ang translation 
(done in the years 700-708) makes no reference whatever 
to the first This was only forty years after the compila- 
tion of Tao-hsuan's Catalogue. It is quite unfortunate that 
we now have no means of seeing how far the agreements go 
between the first and the second translations, as they are 

* et seq. (the KGkye Sbein efflliwi). 

xrn-um Xm, a Cstdopie of the Baddhut 
m the T'ang Dynasty). m, 64a (the KBkyB Shorn 

Pwfaee a dated the dm year of Idn-t6, that a, aj». 664. 
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both m four fasciculi and it is bkdy that they were made 
from the same original Fa-tsang^ criticises the second (or 
Sung) translation as being not quite good as a translation, 
for it retains to some extent the original Sanskrit diction 
which puziles even the intelligent Chinese reader adequately 
to understand the text 

The third one ten fascicuh is by Bo- 

dbiruci, "the Law Teacher of the Tnpitaka, of Northern 
India " It was finished in 513, about one hundred years 
after the Sung translation Fa-tsang’s remarks are “Al- 
though this translation is fuller than the preceding one, the 
original meaning is not fully esqiressed and errors are more 
apt to creep in ’’ This may be true to a certain extent, 
but as we now have no original text of this third, or Wei, 
translation, there is no way of venfsung this criticism of Pa- 
tsang There are, however, some points m it which are m 

’ He died in 712, one of the Ereatest seholan in Ohine and a 
moat eminent figiire in the hiatory of the Avatamsaka school of Bud 
dhism He was a eontempoTaiy of Houan-chuang I-tnns (S 

}i»), Hm-n6ng SUen-hsra (WJ?), Sikahanandn, DiTlkara, Bod- 

hiram (all of the T'ang dynasty), etc When Hsuan ehnang cams 
hack from ludi'i, Fa-tsang naa one of the learned BCholara chosen hy 
Hsuan chuang to he assistants or co ‘workers in converting the 
Sanskrit tevts into the Cihmese language Fa-tsang, however, disagreed 
'With Hsuan'-choang in the interpretation of the tents and withdrew 
from the translation hurean Later, he 'worked ■with BikshBnanda in 
the translation of the AvatamtiAa SBtra and the LatibOvatBro Wlr®i 
and lUummatmg lectures were given hy him on the teachmgs of t e 
Avatanaala for the edification of the Empress TsS T'len 
■was one of the great women-rulers of China His t' 

ling etna hsin hsnan-i) is a short expository treatise on the 
XBrnttBra SBtra throwing mneh bght on the nnderstandmg of the t 
and its idulosopby, and in this he complains of the second translation 
heing difScnlt even for men of superior intelligence to undmi*® 
tboroughl}, not to say anything about the ignorant and nnlcnmed w 
are apt to give ■wrong interpretations to the text This 
the ease, as was confirmed later hy Bn Tnng-pei and Ch'iang Chin » 
noted Chinese scholars of the Sung dynasty, the understanding o 
LanHuttBra must have eansed a great deal of trouble among scM 
So far, however, in China and Japan the four fasciculi one has n 
far wider circulation than the ten or the seven fasciculi one 
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better agreement mfh tbe Nanjo edition than with the others. 
It may not be qnite fair to say that Bodhimci put in his 
own words to help the reading of the text; the fact may be, 
perhaps, that his original was largdy mixed with gloss and 
that he was not discriminating enough to reject it as such. 
This fact partly shows that the Lankavatara Sutra, being a 
difficult text to understand, not only textual^ but doetrinally 
as well, was already m bad condition from a literary point 
of -new when it was brought into Cffiina by these early Indian 
missionaries 

The fourth Chinese translation, entitled the Mahayana 
La’Akavat&ra Sutra ( ™ seven fasciouli, was 
produced m 700-704, and the <^ef translator was iSihshS^ 
nanda. hlore details are kno-wn of this translation than of 
all the preceding ones as regards circumstances and persons 
concerned The preface by the Empress Ts8-t‘ien Wu-hou 
( } tells how it came to be translated once more by 
Sikshananda and others; and, moreover, Fa-tsang, who was 
one of the Chinese scholars who were engaged in revising 
the translation by Sikshananda, -wrote a sort of commentary- 
introduction in which is given not only an anafytical resumd 
of the LankavaiSra Sfdra, but a full account of the -work 
Itself The follo-wing is quoted from the book whose niiiTipaa 
title m A^tdPifr^lS- 

“"With regard to the translation the four fasciculi one 
was done by Cunabhadra, Master of the Tnpitaka, of 
at, Chih-huan Ssil Tang Tang in the 

Yuan-chia penod (424.453) of Sung, Pao-yiin (ff 

the monk took down the master’s dictation and Hui- 
(Mfil) pat it into writtog^ The ten fasciculi one 


CAtian-i/u IiteiBll; means “to transmit irords,” 
and {ivshou means “to lecewe -mth a writing Iwnsh." As Gnnaliliaara 
Who came India probably conld not speak Chinese •weJl to 

m^ j^elf fuHy nndeiBtood, Pao-ySn acted as a kind of interpreter: or 
^bhadra a literal translation of the ongmal, wlnidi -was done 
ato literary by Pao-ynn, and this in turn was pnt mto -wriang 

by Kni-knan. -When the Indian translators were not complete 
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-vras done tovirard the end of Wci by Bodhirnci, Master of 
the Tripitokn, of India, Tiho was engaged in the irork at 
Tung-nSng Sstt Bo-yang (fftES) ‘ 

“As to the present one, [that is, the seven fascicnli 
one], iSUcshanandn, Master of the Tripitoka, of Yu-t'icn 
1^), IS the translator, irho, after finishing the translation 
of the Avatatu’tala at Po l^ou-chi Ssii (fjSl}SI!S^}i of the 
Raslcm City, in the first year of Chm-shih (^@2, a.i> 700), 
svns ordered b}* the Empress Ts6-t‘icn to take up onee more 
the task of translating the LanKSvatara Before the work 
ires completed, Sikshananda returned to the Capital and tvos 
given residence at the Chin-ch*an Ssfi (iSSa^) 
translation was roughly finished here, but before he had time 
to revise it he was alloned to return to his native land, by 

of the Cluiicso laniruaae, there iraa aliraro a “traoMmtter" who acted 
aa a "no hetween ” In aomc eases there were other echolan caeased 
in the work, whose office it was to see if tho onfonal mcaiune was cor 
rcoU} undoretood, or to pot the translation into better elossical strlc, 
or to see that the translation fully espressed the orieiasl ideas This 
noTC or loss round about way was luciitablo, seoiup thvt tho trauslatOT 
had not a complete eommaad of the two lanauufics, Smsknt ond 
Chinese But it was in this way, too, that tho Ohiacsc translotoiB so 
well produced the sonsa of the oridinaU ond it helped a great deal 
towards makiag Buddhism strike root firmly in the native soil Prom 
the linguistic point of view, however, there might have been someltog 
missed in tho Chinese Tersiens which is retained in tho Tibetan tew 
So wo read w the life of Hsuoa ehaang as recorded la the Boi yuan 
Caialoffue (fas Vni, 73a) that "in the former dajs tho ^ 
trnnslnted >n this waj first, the original text was translntim htenw 
word by word, and this was turned round to adapt itself to the Chni 
style of diction, and finally tho words and scntoaces were roarmngeo 
and revued by those especially skilled in writing Thus, while go^ 
throngh so many hands, tho original writing snffored mneh nltsraw^ 
sometimes something added, sometimes something taken . 

now in the case of Hsuan ohnang everything wns managed sing 
handed, as words earns out of his month they wore at once wn^^ 
down and made a perfectly readable tranalation " lateral aeenxw 
was thna gamed, but tho atnrage fact la that some of tnesa 
tranelationa ate still in far better circulation than tho newer onsSf 
» Acooramg to the Xat-yvan Ootdlogite (fas VIII, 66a), Stag 
long (IS®) and Tno-chan (ittfll) put the translation into writing 
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Mpexial order. In tte second year of Chang-an { , 702) , 

Mi-Vo-slian (SSPEUi)) [& Master of) the Tripitaika, came 
from Tu-hno-lo before comity to China, 

had spent t^renty-five years in India, thoroughly mastering 
the Tripitaka, and he ms espeiually learned in the Lan- 
k&vatSra. By Imperial order he was requested to rerise 
Sikshhnanda’s translation, aided by such monk-translators 
as Pu-li Pa-tsang (&Sli), etc Pu-li was engaged 

in giring a final tourii to the rerised Chinese verdon, and 
an Imperial preface to the sutra was written, in which its 
merits were extolled. 

“As to the four fasciculi tranriation, the rendering is 
not perfect, the wording is after the Western grammar ( * 0 
whidh makes even men of superior intelligence 
confused, not knowing how to read it, while the ignorant 
and unlearned are apt to give wrong interpretations 

“The ten fasmenli one is somewhat fuller in paragraphs 
and chapters [than the preceding one], but the sacred sense 
IS not adequate^ expressed When words are added and 
sentences are mixed in, the meaning grows murky, frequently 
causmg errors, and the result is that the truth, bright and 
dear, becomes obstructed in its course on account of the 
local dialect^ 


“The Smpress regrettang this inadequacy ordered 
another translation to be made. The present one was made 
by comparing m detail five Sanskrit copies, and after ex- 
amining the two Chinese translations What was in ac- 
cordance with [the true sense] was adopted, while what 
was not properly done was corrected Many years of labour 
haw thus ended in producmg this splendid work, in which 
it is expected that the [original] sense is accurately repre- 

n.« ^ translatum of fmg-sen, Tmt what it reallT 

means is hard to &(»de; foi the tan fasousnli verdon of th» 

mtten in any other language than the Chinese 

Wt like the other translations May it, however, mean that Bodhi- 

^ s on^ T® gloss written in the local 

oiBieet of his native Northera TotHae 
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sented and scholar; ma} thus be saved from comnutting 
further errors ” 

The preface by the Empress Tse-t'ien , tchich js usually 
found attached to the T'ang edition, generally agrees unth 
the account given by Pa-tsang, but there is one point that 
IS not quite clear and seems to disagree vrith Fa-tsang 
Among other things •we have the follovring in the preface 
which concerns the translation itself. “Onginallj this 
sntra was brought here from the Western country (^@}, 
in the era of Yuan-chia Gnpabhadra translated it, hut it 
had not a wide circulation Bodhiruci's version came out 
in the era of Ycn-chang, but it misses the original meaning 
in many respects Full of reverential thoughts about the 
transmission [of the Good Law], I earnestly wished for its 
prosperous condition In the first year of Chin-shih, which 
corresponds in tlie cvclical commutation to the year of Keng- 
tHi, and in the sivth month of the year, during the summer 
season, 1 went to Chi-feng (3^^) to escape the heat and 
enjoy the cool air by the nver Ying-shm when at 

the San Yang palace another translation was produced 
The essentials of the three copies were inquired into and 
the perfect teaching was compiled into seven fasciculi The 
Very Reverend Sibshananda of Yu-t‘ien who is a learned 
monk of the Tnpitaka, and Pu-li, a priest of Tai-fu-hsien 
Ssu and others [partook in the work] , thqr 

have all the reputation equal to that of Tao-an 
Hui-yuan (S^), and -virtues’like those of Ma-t‘eng (fil 

and Fa-lan (iiSS) , they are again all worthy to succeed 
in the steps of Kagarjuna, and have deeply delved into the 
secrets of Asvaghosha, they arc equally great in the fta- 
grance of their moral conduct and in the flowers of their 
enlightened minds; the jewel of their mtelligence and the 
moon of their spiritual essence are both perfectly full there- 
fore, they aie capable of thoroughly understandmg the 
mystery [of Buddhism] and manifesting 'the deepest signific- 
ance of it The final copying [of the trandation] was com- 
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pleted on the fiaEteenth day of the first month of the fourth 

year of Chang-an ” „ m * 

In this flowery composition hy the Empress Tse-t len, 
the phrase “ to enquire into the essentials 

of (the) three boohs (or copies?),” is somewhat ambiguous. 
Does “son pSn” refer to the three precedmg translations, or 
to three Sanskrit copies which they utilised* As the first 
translation was already lost at that tune, the “son pSn 
must mean three origmal Sanskrit copies which they then 
had at hand If so, the number does not agree with that 
mentioned by Pa-tsang as already quoted, for he says dis- 
tmctly five copies instead of three. Could the character 
“three” be an error of the scribes* Pa-tsang who was a 
great scholar and an actual paiticipant in the pioduction 
of the seven fasciculi Chinese Lankavatara tran^tion, has 
a better for authority, if choice is to be made between 
the literary remains of the time concerning the original texts, 
etc 

However t.Tnn might have been, it is clear that the seven 
fasciculi translation is apparently the best of all the Chinese 
translations of this important Mahayana sutra, seeing that 
it was produced by the joint labour of comx>etent scholars 
both Indian and Chinese But, strangely, almost all the 
commentaries written seem to be based on the four fasciciQi 
one by Gunabhadra,^ which is regarded as Bodhidharma’s 
copy handed over to his disciple, Hui-k'fi 

To sum up the first Chinese translation of the Lan- 
Iwoatara Suita was completed between ad. and 430, a 
second one appeared ten or twenty years later and each was 
made into four fascicub It took over a hundred years for 
the third m ten fasciculi to appear, while over two hundred 
years elapsed before the fourth in seven fasciculi was pub- 
li^ed, which means that the latest one came out over three 
hundred years after the first 

* One reason at least for the popnlanty of Gnpabluidia u that it 
18 the shortest of all the translationB, 
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Tlicrc aic two Ttbclnu trAiisklions* of the LanlSvalaia- 
Mlf>a ptc^ci^cd in the Knnjur 

{hPhaffs-pa Ijon-lai gQcffi-pa Theg-pa chen-poM mDo) 
Tlio Peking edition, fjXVJ, Siitio Division V, Coic S (»»0. 
Polios b0b-208b, the Nnrtbnng, Sutrn Division V, Case 
S (ca), Polios 8 J “2*18, the Dergo, Sutra Division, Cose ® 
(ca), Polios 56a-l!)lb 

ihPhag^-pa Lan~lm g(}tg$-pa Pin-po-r/ic/it tuDo-Ias Saut- 
rgt/a^ Thams-ead-lt/i gSun-gt Siitnpo BketAtya-hahi ZcAti) 
The Pclnng edition, SD.V, Case ^ (nn), Pobos 208-313, 
tlic Nartliang, SD,V, Case S (co), Polios 298-450 ;■> the 
Dcrgc S D., V, Case 5 (ca), Polios 192n-284n 

The Lfl«A«va<dra No 1 consisU of nine s-olumes 

( ) and is divided into seven chapters ) vrhilc 
tlic last one bears no special title The Peking edition makes 
no mention of the translator, but tlie Nartbang and the 
Dergc arc supplied Trith the following colophon “This is 
the Blessed One's teaching, translated from the Chinese book 

by {Chos-gruT>), a man from 

ihGas), and revised by himself '* The question here is 
whether ^ (rOya) is to bo rendered as Chma or as India, 

* TJio following MctaoB etduswcljr doalina with the 
tranBlations o£ the iMnlSvaMra has been prepared by Br. 
Sakutabe, of Otani Doigafcn, Kyoto 
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for it means both, and when it stands by itself, generally 
CSlina The translator whose name is {Chos-grub), 

h’a-ohang m Chinese, appears qnite frequently in the 
Tibetan history of Buddhism as the one who translated the 
Tibetan mto Chinese and the Chinese into Tibetan, and 
therefore there is no doubt that the colophon above referred 
to means that the Lankavatara is the trandation by Chos- 
grub from the Chinese version But the fact that this trans- 
lation agrees so well with the Sanskrit original edited by 
Dr. Bua 3 iti Nanjo and the fact that the Pdmig edition says 
nothing about Chos-grub or about the Chinese version, prove 
against the colophon found m the Narthang and the Derge. 
The latter, therefore, must have crept into the text for some 
unknown reason, probably by mistake on the part of the 
scribes It is thus impossible to ascertain the translator and 
the date of the Tibetan LaAkavatdra No 1. 

As to the contents it agrees most with the Sanskrit text 
and in a lesser degrees with Bodhiruci (Wei) and Siksha- 
nanda (T‘ang). 

The LanbSvatdra No 2 is a translation of Oupabhadra’s 
Chinese version and the colophon reads ; “By the order of 
{dPal-Uuir'btsan-po, the aui^ioious heavmily 

king) this was translated and revised by the monk-translator, 
Chos-grub, a man from hCos, who collated [the text] with 
the commentary by Acarya Wen-hui (iKSI’) of China.” 
“The auspieiouB heavenly kmg” here referred to is identified 
with kmg Bal-pa-can who ruled Tibet m the 

middle of the ninth century, a d Chos-gruV figures as stated 

^ CoBceming tbu translation from the Chinese and the translatoT, 
Chos-grub, see PeUiot’s “Notes k propos d’nn Catalogue du Kanjur” 
w the Journal dsiatxgve, July- August, 1914, pp 128-129 and pp 142- 
a 44, and also Mr Jimtaro Ishihasxia's artuda on. 

Prof Tom Haneda’s remarha on the article, both of whidb were pub- 
in (Chinese studies), VoL m. No. 5, and also Prof. 

Hsneda'e Notes in The Chinese MBS SxecvateS at Pim-huanp, VoL I. 
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above as a ^eat translator of the Buddhist faTfa m the 
Kanjur, and among the Chmese Buddhist sntras excavated 
at Tnn-hnang there are about ten works bearing his name as 
translator He was a great Tibetan scholar flountOung m 
the fiist part of the ninth century and did most of his work 
at Hsiu-ta Ssu in Ean-cliou and Yung-t'ang 

Ssu in Sha-chou 

Tlie colophon regarding Wen-hui’s commentary with 
which Ghos-grub is said to have collated his translation is 
not quite clear While there is no doubt that the present text 
IS a translation of Gunabhadra’s (Sung) four fas Chmese 
Lankavaima as we can testify by companng the two, one 
variation at least we find in tlie Tibetan is the insertion of a 
passage after the gatha on fobo 213a, Ime 4 This passage 
does not appear in any of the texts Chinese, Tibetan, and 
Sanskrit, except SikshSnanda’s, proving that the translator 
of the Tibetan LaitkSvatara No 2 had this Chinese version 


with him 

The following is a tabular view of the corresponding 
pages between the Tibetan and the Ounabhadra text 


Tibetan LanUlvatiIra Ko 8, 
Peking edition 


GunabliadTa'a (Snng) Chinese 
Lani Svatiro, Taisho edition 
of Tnpitakn 


Bampo 

Fobo 

Zone 

Fas 

Page 

Colninn 

Line 

I 

SOSb 

3 

I 

480 

n 


H 

asib 

3 


483 

mm 

86 

HZ 

884b 

6 

II 

489 



IV 

247b 

2 


493 


5 

V 

862b 
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HI 

497 

mm 


VI 

274b 

6 
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■9 

24 

vn 

885b 

8 

IV 

605 

mm 

25 
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298b 

8 


509 

c 


313a 

8 


614 

b 



Generally speakmg, there is just one Tibetan translation 
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for each one of the Bnddhist texts making np the Tibetan 
Tripitaka> and m this respect the latter differentiates itself 
from the Chinese; for in the Chinese Tripitaka there are 
frequently more than one translation for the same text. 
That there are two translations of the Lanhavatara, one from 
the Samkrit and the other from the Chmese, is an excep* 
tional ease. This can also be said of the Suvariiittprabhasa- 
siiira, which has also two translations, the one from the 
Sanskrit and the other from the Chinese of I-tsing In- 
cidentally, mention may be made of the statement in the 
Ghiltryuan Im (S5c^)* the Bnddhist Catalogue of the 
Chih-yuan Bra (1264r-1294), aeeoiding to which the three 
Chmese translations of the LaAkavatara are said from the 
same text (^:$:) and to correspond to the Tibetan text 
1^1^ ) ; this IS not exact, but there is no way here to 
out whether this “Tibetan text” is in the singular or 

the plural 

n CO MPA MSOK OP THE CONTENTS OF THE THSEE CeUNESE 
One Tibetan Tbanblations ano One 
Sansebit Text 

A detailed comparison of the three extant Chmese and 
One Tibetan translations and the Sanskrit text of the LaA- 
kavatara Sutra has not been attempted yet, except as to 
chapter-dxvisiona and other general aspects. Before I pre- 
sent my own "news concerning the result of such comparison, 
a tabular view of the contents as regards chapter-divisions 
of the five texts will be given on the followup page 

This table shows at once (1) that the Cupabhadra 
version^ ia very much simpler and shorter than all the others ; 

Of file tliree esistmg Cbinese traaslaboDS, GunabhadTa’s u coa- 
wnmay called the Sung veraioa, Bodbitnci'a the VTa, and feiwiia. 
iMdas the T'ang Or, according to the nnmhet of feasieoli into 
mch each vetaion la divided, the Sang is often called annpljr the SVinr 
sa^^ the Wei the Ten Ibscicoli, and the T'ang the Seven SW- 
.. , chapter the translators’ names mil he need to designate 

the difCeieat versions. 
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(2) That Sikshinanda and the Tibetan^ agree with the 
Sanaknt as regards chapter divisions, (3) That Bodhirnci 
has more chapter headings, le, is cut into idiorter sections, 
(4) That in Gtuiiabhadra, the first and the last two chapters 
are missing altogether, (5) That Gunabhadra has practieidly 
no chapter-divisions whatever, and that while “Sarvabnddha- 
pravacanahndt^a'’ has the character ‘‘pin’' (Jg) snfSzed 
which is the usual Chinese term for the Sanbtet “port- 
varta" (division), this title is almost like a sub-title to the 
LankSvatara itself, as if it were another name for the sutra 
What do these plam facts indicate? The first logical 
inference is that Gunabhadra bemg the oldest translation 
represents a more primitive Lanhivat&ra than the others 
Possibly the later texts had these three extra chapters added 
during the one hundred years that elapsed between Guna- 
bhadra and Bodhirnei That they were mechamcally added 
IS shown by their having no organic connection with the 
older parts As they have nothing new to propose, we should 
not have missed them, if they were not found m the text 
The first chapter where BSvapa, the Lord of Lanka, asks the 
Buddha to deliver a discourse on his inner perception of 
truth, may superficially appear to be a sort of introduobon 
needed for the development of the sutra; but there is no 
doubt that it was added later to supply this need, though 
really there was no such need from the begmiung The 
Bavapa chapter was prefixed when there was a need on the 
part of the later Mahayanists to get the sutra connected with 
the story of Ravana and Bamacandra as told in the Batna- 
yana when the latter came to assume a definite form as an 
epie, which, acoordmg to scholar^ took place probably m 
the third or the fourth century of the Christian era As 
the Gunabhadra text stands, the interpolation of the BSvana 

» a?hat the Tibetiu laeke a epewal tiUe for the seventh panva^ 
as distmgmsbed from the one on meat-oatuiK into which appaiww 
tbe former is merged le proWblj due to mere ovornglit on tlio p 
the scribe 





(Aiiluiitn) 
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mcideirt has no special help to offer in the nnde^ding 
of the sutra The chapter of DhSrapI is 
oceupying about three pages of the Nanjo editio^ This 
was also added when Dharani began to enter into the hi^y 
of Mahayana literatnre, which took place mnoh later “ the 

history of Mahayana Buddhism in India That the 

thakam” was also a later attachment is easdy diown from 
the oTflmmafao n of its contents, bnt for this 1 devote a 

special paragraph later The Sanskrit t^ wd Sikshananda 
are m full agreement as to chapter-divisions, which un- 
doubtedly pomts to one original, but a more detailed ex- 
amination wiU reveal that the Sanskrit is more frequently 
m accord with Bodhiruei A safe conclusion may be that 
the texts were all different; while Bodhimci belongs to a 
later redaction and is to a great extent mixed with notes 


and glosses, which fact makes it roughly 1 4 per cent, larger 
than Sikshananda 

As I noted elsewhere^ the whole LaAlcavatara is just a 


collection of notes unsystematically strung together, and, 
frankly ^eakmg, it is a useless task to attempt to divide 
them mto sections, or chapters (ponworto), under some 
specific titles Some commentators have tried to create a 
system m the LmMvatara by making each paragraph some- 
what connected m meaning with the preceding as well as the 
Buceeedmg one, bnt one can at once detect that there is 
somethmg quite constrained or far-fetched about the attempt. 
If this, however, is to he done successfully, the whole ar- 
isngement as it stands of the paragraphs must he radically 
altered, and this redaction is possible only by picking up 
and gathering together cognate passages which are found 
promiscuously scattered throughout the text, when for the 
fcst time a kmd of system would be brought into the text 
^ the present form stands, passages of various connotations 
*re juxtaposed, and a heading indicatmg one of the ideas 
tontamed m toem is given to the whole section, thus arti- 
Smyt in Zen BrMhtm, VoL i; p. 76. 
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iicially separating it from the rest Ghmabhadra has done 
the Tcisest thing by simply designating the entire sntra as 
"The Gist of the Buddha’s Teaching” (huddhapravaca- 
fiahndayam). 

The chapter-dirisions in Bodhimci are sometimes more 
or less rational, Avhile 'vre find four or five snb-divisions made 
into one chapter in Sik^ananda as ivell as in the Sanskrit 
In this case, one Bodhimci section expounds generally one 
main idea in prose which is abridged at the end in 
metric form To be exact, for example, the chapter entitled 
“Amtyata” (Impcrmanency), which makes up the third 
chapter both in Sikshananda and in the Sanskrit text, is 
sub-divided in Bodhimci into five sections or chapters The 
first sub-divided chapter on “Bnddhacitta” (Buddha-mmd) 
treats of fifteen different subjects, none of which make any 
direct reference to “Buddhacitta ” This title, therefore, 
does not at all indicate the contents of the chapter except 
in a most comprehensive way. The fifteen subjects treated 
in this Bodhimci chapter on “Bnddhacitta” are as follows 
(1) The Will-body (manomayaJtaya) ; (2) the five deadly 
sins; (3) Buddhata; (4) the sameness of all the Buddhas; 
(5) that not a word was uttered for preaching by the 
Buddha during his long life, (6) bemg and non-bemg; (7) 
the experience-fact and preaching about it, (8) false dis- 
criminations, (9) language and meaning, (10) the three 
kmds of wisdom , (11) the nine changes taught by the philos- 
ophers; (12) the nine fetters and the tme understanding, 
(13) the relation between false discriminations and exist- 
ence; (14) that the world is a mere name; and (15) such- 
jiess and preaching about it Bach subject treated here is 
expounded in prose as well as in verse From this the 
reader can see how diversified are the topics treated and 
yet there is more or less common running undeiv 

neath Of the rest of the five sub-chapters in Bod- 

himci the one on "Dharmakaya” can be farther divided 

1 Tlus u piaebeallr a xvpebtiaB a£ (7). 
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into two secti(»is, each of wMch. is composed of prose and 
verse. Except these two snb-diapters on “Buddhacitta” 
and "DharmalcBya,’’ all the chapters in Bodhirucx consist 
regxQarly of prose and verse parts 

The sixth chapter in Sikshananda and the Sanskrit on 
"Momentarmess" (kshantka), “Nirvana," etc , is divided in 
Bodhimci into four sub-idiapters “Buddhata," “ Fahca- 
dharma," "Gangananda," and “Eshaniha." Each of these 
consists normally of two sections, one in prose and the other 
in verse, showing that one topic of thot^ht occupies one 
sab-chapter. In the Tibetan LaiAhavatara No. 1, which gene- 
rally agrees with the Sanskrit, the chapter corresponding to 
“Nairmamka" has no title of its own Taking all in all, 
the chapter-divisions of the LaAkSvatara in whatever version 
are, to say the least, arbitrary and of later elaboration. 

A good practical way of reading the sntra vrithont dis- 
placing the contents from their original setting will be to 
isolate in most cases one prose part with its metric repetition 
from another such part; and this wiU naturally cut up the 
text mto mai^ short mdependent sections.^ There are some 


prose paragraphs without any corresponding gatha-section, 
for instance, in the earlier part of Qunabhadra and in the 
second chapter of the other versions. Onpabhadra, when 
thus treated, will yield a little over fifty separate, individual 
<diapter8 The impression one gets after perusing the sutra 
®*re&dly is that such independent statements dealing vrith 
we principal ideas of Mahayana Buddhism at the tune when 


c sutra was compiled, vrere notes taken down by the author 
^thout any intention of arranging them in order. As was 
e case with the Pali Nikayas, each of these independent 
par^aphs was perhaps a complete sutra in itself. Later, 
perhaps when there was a need for editing them under a 

Sutra CMnese traadatilon oJ tiie Dumumd - 

MctioiM, each of which eonsuts of an megnliir 

a of two or three Imes only. This is qnite 

^ Perhaps Kohwan Shiren foUcwea 
Brajtro m his treatment of the JMtIcamailra. 
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title, they came to be known as the Lankavatata, or the 
Bmddhapravacanahndaya So long as we do not know how 
the Mahayana sutras were produced, all that we can say 
about their compilation has the nature of conjecture 

Were the sutras compiled one after another in time suc- 
cession f Did one presuppose the existence of another, so 
that we can definitely trace the development of ideas bacdced 
by such documents 1 Or did they develop in different loeah- 
ties each one without knowing another? Is it possible as a 
matter of historical fact to arrange the Mahayana sutras m 
time sequence? Does logical development always coincide 
with historical events * That is to say, are fact and syllogism 
one* Does the one always and by nature precede, or follow 
the other ? Until these questions are historically solved there 
will be many problems unsolved in connection with the 
make-up of the Lankdvatara Sutra 

That the first introductory chapter in which Bavana 
invites the Buddha to Lanka to discourse on the truth 
inwardly realised by him, is a later addition, is also shown 
in the relation between the prose part and the verse In 
tlna chapter, there is no such relation whatever between the 
two portions as is to be found in other parts of the sutra, 
that 18, there is here no verse part that corresponds to or 
repeats the sense of the prose the whole chapter is one com- 
plete piece, there is nothing fragmentaiy about it, it is al- 
together different in tone and style from the other parts 
of the sutra, the way the theme is developed and the style 
of the wntmg are quite distmct In this respect, the chapter 
on meat-eatmg resembles this introductory one, although it 
has the verse part m correspondence with the prose Ihe 
meat-eatmg chapter may be a later addition, also, m spite 
of its bemg found in Gunabhadra It does not seem to fit 
m perfectly with the mam part of tiie sutra Did the 
author of the LanhamatSra just put it m at the end as a land 
of appendix, not standmg m any organic rdationship with 
the sutra proper, where highly metaphysical subjects are 
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treatedt And later did it accidentally get incorporated into 
the body of the sutra as forming a part of it? 

Now we come to consider the last chapter entitled m the 
Sansknt edition, “Sagathakam,” which occupies a special 
portion in the structure of the La^k&oatara As the title 
indicates, it is composed entirely of gathas. In the Sanskrit 
there are 884 couplets^ talang up about one fourth of the 
whole text Of these over 200 are found in the mam text 
itself ; therefore, about 680 gathas are newly-added ones In 
Sikahananda these repetitions are systematically excluded 
from its gatha chapter, while m Bodhimci everythmg is 
thrown in and with something more. There are 890 quat- 
rains m Bodhiruei and 656 in Sikshananda, showing the rela- 
tive amount of stanzas in each, as four Chinese Imes are 
generally equivalent to one Sansknt stanza 

As for the contents and their arrangement there is utter 
chaos m the *‘Sag$thakam ” No doubt th^ (diiefly concern 
the same themes as treated m tiie mam text, but there are 
some ongmal theses, and it is often hard to see why and 
how they came to be thrown in here To read the “Saga- 
ihakam” properly, therefore, it must be cut up mto so many 
small portions, somtimes talang just one solitary sloka as 
e^res^g a complete idea, i e , as a sort of aphorism "Whca 
cutting-up process is brought to an end, we see that the 
Ss^thakam,” which appears on the surface as one solid 
cham of gathas, is nothing but a heap of rubbish and gems. 

How did this conglomeration come to be affixed to the 
^AkavatSra^ "Why do we find so many gathas taken from 
c sutra proper and mixed up with the rest* And the way 
^ are mixed is moat strange, seeing that while some are 
taken m bodily just as they are found m the sutra itself, 
0 ers are broken up and interspersed fantastically among 
we rest. Was this done intentionally? Or did it happen 
fi,B “Saghthakam” suggest an earher origin 

^ e sutra, m which the gathh part was later elaborated 
Tlw mnalnt ineandeB occanoaal triplets. 
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m the prose m the way of eommentatyf But there is gnmp 
reason to suppose that the “Sagathakam” as a whole and 
lit detail is later than the sutra proper, partly because it 
contains some historical matter which has no place m it, 
hut dfaiefiy because the thought expressed here seems to be 
more definite and developed than that m the body of the 
sutra. Taking all in all, the relation between the “Saga- 
thaham” and the rest of the sutra is a mystery because we 
have as yet reached no sure ground in the histoncal study 
of Mahayana bteraturc in India This much we may say 
that the “Sagathaham*’ can easily be made into an m- 
dependent text expounding the principal truths of the Maha- 
yana philosophy. It reminds one of a notebotdc in which a 
student of the Mahayana took down some of the more im- 
portant ideas as he learned them orally from his master, 
and in whudi at the same time he also put some other matter 
for his own benefit, though not necessarily in close relation- 
ship with the mam contents of the notebook In this respect 
the “Sagathakam” shares the characteristics of the sutra as 
a whole It may be noticed that Sikshananda calls this part 
of the text the “Chapter of Ckthfis” and Bodhimci simply 
“General Chapter” (Admdnya? while the Sanskrit 

edition IS prefaced, “Listen to the jewel-made Gathas 
preached m the Ladkavatara-Sutra, and free from the net of 
the [erroneous] views, [and containing] the wonderful 
Mahayana teaching,” and concludes with this 

II wm ^wTHPrfir o 

This may be rendered into Bnglish “Thus is completed 
the Mahayana Sutra, the noble orthodox Dharma, called 
Lanhavat&ra, together with the gSthSs ” According to the 
postscript thus translated, the gSthg section does not seem to 
have any i^ecial title for itself For if sagatJuAam means 
“that which is together with the gatha,” the designation 
must be regarded as applying to the whcde sutra of LaHJcSva- 
tSva and not to this last section exclusively made up with 
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galMs "Wliat Mps tius mterpretation is the Tibetao. post- 
senpt 'which reads: 

This generally coincides with the Sansl^t except the one 


most important phrase, , which may be Sanskritised 


yathSktbdham This means “as far as obtainable” or “as 
is available,” which in the present case points to the possible 
existence of more gSthSs or text belonging to the La‘A'kava~ 
tura proper, showing at the same time the incompleteness of 
the sntra as we have it now *‘Yathaldbdkam” is also fonnd 
at the end of the AryamanjuSHmUlakalpa (“Trivandmm 
Sanskrit Series,” LXXXIV, 1925, Tnvandmm), which is 
one of the sntras having no nsnal sntra-ending, and also at 
the end of the Oandavyuka, whidi to all appearance is a 
complete sntra. 


Incidental^, reference may be made to certain linea in 
the “SagSthakmn,” which are often quoted by followers of 
Shm Buddhism as teaching Amitabha’s Land of Bliss and 
clso predietmg the rise of Nhgar jnna. The lines are 

The matured (votpaftifta) Buddhas, and manifested 
(rnttnaa^iha) Buddhas, and beings, and Bodhisattvas, and 
[their] lands — thqy are in the ten quarters (140) . 

The flowing (ntsyonda) Buddhas, the reality (dhor- 
wo) Buddhas, the transformed (mrmdna) Bnddhas, the 
J^ested ones (naimontfto)-*^ ’all issue from Ami- 
tabha’s Land of Happiness (141)," 

BHirther* “ ‘My vehicle of self-realisation is beyond the 
attammeirt of the philosophers ’ [Asked Malfimati,] ‘Pray 
fr” Teacher passes, who would keep this up?’ 
inn« Sugata is passed away and no 

O Mahamati, know that there will be one who can 
up the eye [of the Dharma], 
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“ ‘Li the sonfhetn part of this coontiy called Vedali 
there Tnll be a Bhikshn of great and excellent reputation 
kno\m as N^ahvaya, -who -njU destroy the one-aded -new 
of being and non-being. 

" ‘He 'Will, Trbile in the -world, make manifest the nn- 
snrpassable Mahayana, and attaining the Stage of Joy, pass 
to the Land of Happiness’ ” (163-166) 

In the Sanskrit text we have, instead of Nagarjnna, 
h^ahvaya, and of course we do not know whether they are 
one person, or whether there is a mistake on the part of the 
scnbe. From -these passages alone it is difficnlt to infer 
anything historical concerning -the age of the LankSvatara 
as a whoil^ and also its possible rriation to the doctrine of 
Amitabha’s Land of Blia (sukkSvatt). 

In short, the LankdvatSra^Stra may he di-nded as re- 
gards its textual eonstmction into the following six ^eoi- 
fically definable parts* 

1 The Havana chapter; 

2 The section devoted to the enumeration of the so- 

called 108 qaestions and 108 -terms, 

3 The xirose section in which no verses are fonnd; 

4. The prose-and-verae section, which may he sub- 
divided. 

a The part devoted to a discourse earned on prin- 
cipally in verse, for instance, paragraphs on the 
system of 

b. The part "mtiiiTiiTig ideas fully dcvdoped both in 
prose and -verse, for example, meat-eating 
chapter; 

e The part containing ideas fully discussed in prose 
and supposedly reeapitulated in verse, as in the 
greater parts of the text; 

5 The Dharapi section , 

6. The “Sagathakam.” 
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TTT TihrAi>in»T.TBR OF ' mme Tssnuii DlFFEKEiNOES 

This is not the place to dwell extensively on the textual 
differences between the various versions of the LaAMvatara, 
for to do so would involve many questions which properly 
do not fall into an introductory part such as we intend 
this section to be. No doubt a detailed comparison of 
the different translations with the Sanskrit text, as wdl 
as with each other, will be instructive from the point of 
view of text-cnticism and also from that of the history of 
Chinese Buddhist literature as translations But as the 
writer wants to limit his attention duefly to the inner 
significance of the sutra as an esqposition of Zen Buddhism, 
and also as a most valuable text of the Mahayana, let us be 
content with the following extracts from the three Chinese 
translations and the Sanskrit text. A comparison of these 
extracts,^ which may be considered as characteristic of each 
text, though they have been selected somewhat at random, 
will throw much light on the nature of the respective litera- 
tures I have tried to give a literal English translation of 
the Ghmese as far as it could be made readable 


Shoin BMitioii of 1885, n+^CT a; Wd— 
— r a; T'aaff— -gTAT hj Sanskrit Kanio edition, pp. 288-229. 
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LANKAVATAHA SUTEA 


SUNG (GUNABITAOBA) I WBI (BODSIBITCI) 


1 I^irtbcr, O Mablmati, Hie lire 
eiteeoncs (dharma) ere Aji 
pcarincc, Xame, Sjiemninv 
tion,' Snchnc^, and Itiglit 
Knonlcdcc 


2 O Matilmati, Appcarenee u 
such aa m manifested la 
places, forms, colours, dfpu'cs, 
etc. — tbia IB colled Appear 
nnee 

8. As orhen liannc aacli and 
such appearances, [thines] 
ore called a jar, etc , and bjr 
no other dcsienalion, — thu la 
knonn as If ante 


4 Mind and irhat hcloocs to 
mind, oihcrefay rarions names 
ate sot up and all kinds ot 
appearances are hrouRht out 
into near, such as a jar, etc., 
— this 18 called Sisennunn- 
tion 


o That Ifame, that Appearance 
— ^they arc nltiiaatelj' an- 
attainable; [orhen] there is 
no intelliecncc from beein- 
nine to end, Corben] there is 
no mntnal eonditionms in all 
things, and [irhen] Sisenm 
inabon trhich is not real is 
pnt anny, — ^this is knotm as 
Suehness 


1 Further, O MahEmafa, the fire 
eatcRorics are Appearance, 
Name, niserimmation, Sneh- 
nesa, and Xtisht EnowlcdRC 


2 O MahEmati. vhal is Appear- 
ance t Appearance is orhat is 
seen in colonrs, forms, fiRurcs, 
irhich are distinctire and not 
alike^ — ^this IS called Appear- 
ance 

3 O MahSmati, dependinR upon 
this appearinR of thmss, 
there ariacs DiscTiminahoii, 
sayuR that "this is a jar", 
"this IS a horse, a coir, a 
sheep, etc," that "this is 
sneb and sneh", "this is no 
other thinp" — ^this, 0 MahE- 
mali, IS called Kamc 

4 O MhbEmab, depending upon 
these objeets thus named, 
their choraetensties are dis 
tioRuished and made manifest, 
irbercby sneh Tanons names 
arc set np os coir, sheep, 
horse, etc This is called the 
Disenmiaatiog of nund and 
objeets bcloneinR to nunA 

5 O Mahfimati, orhen one snr- 
Tcys names and appearances 
even doim to atoms, one 
nercr secs a sinEle rcalitf, all 
thines are naieal, for they 
aro due to the Discnminabon 
stirred np in one^ deceirmR 
mmd 


For TiUdpa, Sung has JSS. and not ns in 


VTei and T'ang 
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T'ANO (SlSSE£lirAlin>A} 

1. I^iTiher, 0 HabSmati, tlie 
five categoties (dbarffla) aie: 
Appeanmee, ITame, Siaenmi- 
nation, Snolmeas, and Bight 
Ejumledge. 


2 Of these, by Appeavance is 
meant that which we see, — 
each diSeiB in eolooi, form, 
figure, etc. This is known as 
Appeaianee 

3 Depending on these Appear- 
ances, names such as jars, 
etc, ate set np, saying, "this 
IS snch and such,’’ *'fhia is 
no other,"— -this is known as 
Bane. 


SAITSKBIT 

1. Bnrther, O MahSmati, the five 
eategonea (dhormo) are: Ap- 
pearance (ftmitta), Name 
(ndma), Discrunination (m- 
halpa), Snchness {tathats), 
and ]&ght Blnowledge (sont- 
pagjMna). 

2 Then, O MahSmati, hy Ap- 
pearance IB meant that whi^ 
is known as form, shape, dis- 
tmctive figure, image, mark, 
etc They are seen as Ap- 
pearances 

3 From these Appearances, ideas 
are formed snch as a jar, etc , 
saying, ‘This is it,’ 'T^ is 
no other,* — tins is Marne 


A By mind and what belongs to 
mind, various Mames are set 
up, all lands of Appearances 
aie brought out into new, — 
this IS known as Dmcrimma- 
tion 


4 O Mahamati, what is known as 
mind or as belongmg to mind, 
whereby a Marne is pronounced 
as indicating Appearance, or 
objects of like natnre [are 
recognised] — that is jDisen- 
minabon. 


5 ^at Marne, that Airoearanee 
t— they are all] uftimatdy 
^-eastent they are only 
due to the Disenmination by 
a perturbed mind of [things] 
mutually [related]. -When one 
thus surveys the world imfal 
the disappearance of mtel- 
“Senee takes place, one has 
what 18 known as Snchness 


S That Mames and Appearances 
are idtimately nnattainahle 
[as realities] when intelli- 
gence’ IS pnt away, and that 
these ifamgs are not rec- 
ognised and diseriminated in 
thdr aspect of mntnalify,— 
this 1 $ Snchness. 



"vikalparlakshana- 
on p 122, 
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STnrO (eoobaaed) 

6. Beali^, exactnega, nliomate 
end, 8^-natare, iho nnattain* 
able, — ^theae ate the ehaiae- 
tensbea of Snehneaa 


7 Thia 18 vhat 1 and other 
Bnddliaa hare confonncd to 
and entered into; ire nm- 
reraallf, for the aahe of 
sentient beinga, preach thia 
according to the truth; [by 
na] thia la act np and bnmght 
ont into their new, 

8 When one conformably enteia 
into right realiaation which la 
neither diacontinned nor per- 
manent, no Siaennunation 
anaea, and one la in eonf omuty 
with the noble path of aalf- 
reahaation, which is not the 
state attained by an the 
philosophers, drdinkas, and 
Pratydabuddhas, — tins la 
known as Bight Knowledge 


9 O WahSmati, these are called 
the five Dhannaa (cate- 
gories) ; the threefold Sva- 
bbOvo, eight TijUfinas, two- 
fold IfairStniya, and ^ the 
Bnddha-teachings are indoded 
therein 

10 Therefore, O Mjaiumiab, yon 
shonld discipline yonrself m 
yonr own \ray and also teach 
others, but do not follow 
others 


tWsI (continned) 

6 O hliihaaiati, what is known 
as Snehneaa is non emptiness, 
ezactneaa, ultimate end, sdf- 
natnre, self-snbstaace, right 
seeing, — ^these are the charae- 
tensbes of Snehness 

7 By mjself and the Bodhisat- 
tvas and [other] Baddhes 
who are Tathagataa, Arhats^ 
and All knowing Ones, it is 
said that thongh names differ 
the sense la one 


8 O hlahSmab, these are in eon- 
fbmnfy with Bight Know- 
ledge, neither diseotttmmng 
nor permanent and without 
Bieennunation, and where 
Biaemmnabon does not pre- 
vail one IS conformed to the 
enpenor wisdom that 3S red- 
ised within oas’a inmost 
self This IS different from 
the false views entertamed 
by all philosopbers, Stfivakas, 
Aafyekabaddhaa, and from 
the incorrect views hdd hy 
the parbsans 

g o ’M'pTiims f.i, in the fire 
Dhoimas (eategones), the 
three Bharmalakshanas, the 
eight VijlSSnas, the two Kai- 
rfitmyas, aU the Bnddhs-teach- 
inga are ineliided in the five 
Bharmas^ 

10 hfahlmab, yon and other Bod- 
hieattva-mahiisattvae ehoald 
diBcxplme yoniselTes in order 
to sedc thiB execdlent know- 
ledge O Mahamab, you know 
the five Dhairoas when yon 


Strangely, this is repeated. 
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(costnutsd) 

6. 0 MabSioab, Tcabtf, emt- 
twss, ultimate end, eoorce, 
BeU-natuie, the [Tin>]aitaiiL- 
ahle^-^ese are the chatae* 
tensties of Snohness. 

7 This has been eonfonsed to 
and teahsed hf iaj«3£ and 
dn [other] Bnddhns and ia 
disclosed as it realljr is and 
'pieaehed hf ns 


SAK8EBIT (contained) 

6 Snehness ina^r be characterised 
as tmth, lealify, exact hnow- 
ledge, limit, soniee, setE-enb* 
stance, the nnattamable. 


7. This has been realised hr 
myself and other Tathagatas, 
tmthtnllr pointed out, rec' 
ognised, made public and 
iiidely shomi 


S If one m conformity mth this 
has an maight [mto the na- 
tnre of it] as neither dis- 
eoatumona nor permanent, no 
Sisenniination la stored, and 
one enteia upon a state of 
adf-iealiaation irhich goes 
beyond the realm obtuned by 
the philosophere and the two 
Jdnae This is hnown as 
Bight Knowledge 


»• 0 ifchJmati, in these fly 
Ohaimas (categories), th 
miw Srabbflras, the eigl 
TijEanas, and the two Sa 
rabayas, all the Bnddha-teacl 
lags ate wholly inelnded 

rat ^‘h the; 

^*i«youshonldbryot 

^ytisdoa be sJoUuUy coi 
^^t and also make otha 
WTctrant therewith Becon 
»g eoavcmat therewith, tl 
twad IS eonfitmed and is m 
’*«**dy hr another. 


S When one, reahsmg this, 
rightfully nndersiands it, net- 
ther as discontmnons nor 
permanent, he becomes free 
from Discrimination, conform- 
ing himaelf to the snpetioi 
wisdom in his inmost eon- 
Bcionsneas, which is a etste 
other than that attained by 
the philosophers and is not 
the attainment of the 6rfi- 
▼ahos and Brafyekabnddhas 
This is Bight Knowledge. 

9 O MahSmati, these are the 
five Dhormas (categories), 
and in these are inelnded tte 
three Svahh&vaa, the eight 
VijSanas, the two Nairatymas, 
and all the Bnddha-teaeinngs 

10 Then, 0 MahUmsti, reflect 
w® in this by yoniaelf and 
let others do [the same], and 
do not allow yontself ia he 
led by another. 
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STTKG (eontinocd) 

WJsi (continued) 


are not led by other teachings 

11 Then, tnEhme to Teiterate 

11 Then the Blessed One re- 

this Ecn^c XbQ world liononrcd 

peated this in the gflthls 

One prcaelicd the followisg 


gStbSs. 


The fire Shannas, the three 

The lire Bhannas, the Sra* 

Srabh&Tas, 

bhSras 

And the ei|;lit Tjjii^aaa, 

And the eight VijSSnas, 

The tirofold Khirltm^, — 

The tirofold XairStin}s — 

The} uielade nit the Maha 

The} laelnde all the Uaha- 

^ann. 

janit 

Name, Appearance. SKcnrai- 

A'amc, Appearance, and Bis- 

nation, — 

enmination — 

[These beloae to] the tvofold 

These three Bhannas are 

aspect of SrabhliTa; 

aspects of the SrabhSra, 

Biffht Snowledee and Soeh- 

Bight Enoirlcdge and Sneh- 

ncss^ 

neu — 

Ther constitute the Ferfee- 

These are aspeets of the First 

tion aspect 

Frineiple 

Sinro Text is the OriaivAi, 

Wei Text ns the Osicisan 

CBtSESE 

ClDSESE 

1- tt * SP5 *1 

1 tsAfiSf a* 

in JE^S. 

JEtf. 

2. *2* ffi* sasf 5gffi 


>K £4SSfi: 

1 »:a S7«0 

3. ttm- 

3 m^stia 

tk Aaa«. • 

eh}k<¥ n ^ OsSfaM infi 



4. issssa^ Steffi 

4 TMiS9W6« 


*afcsttl tss*? 



s 

5 Cgs«ffi7JSJKffi 


—as 

ioisi 

m 
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T'AKQ (eontmtied) 


11 Then the Blessed One le- 
seated tine in the glthOe* 


The fiye Bhaimas, the thtee 
SvahhfiTas, 

And the eight Vqfianas, 

The twofold BaiiStiuya, — 

tThey] -wholly inolndo the 
Kahayana 

Koine, Appeaiasee, and Du- 
ensunation. 

Are ineliided m the two Sra- 
hhlvae. 

Bight Bnowledge and Siudi- 
nessj — 

They are Perfect Knowledge 
{panTushpaimalaUluintt) , 

T‘a»o Tex® nr the Oatoniai, 
Ceuiebe 

1 ffi* fmn « » 

St ftifti iE«f. 

*«ata 

H 

i iS^ta thilWSHS £ 


^s< jll£n!lK73)Sft® 
la. 


SAKSKBIT (eontumed) 


11 So this is said 


The Are Dharmas and the 
SvabhhTas, 

w&nd the eight Viyfilnae, 

The two NairfitinyaB, — 

They eompriae the whole 
Mahayana 

Name, Appeatanoe, Biaenm- 
ination — 

These ore two aspects of 
Svabh3.va, 

Biight Bhiowledge and Sueh- 
ness — 

These are aspeets of Perfect 
Knowledge (partnuhpoHna) , 

The OaiantAi. Text 
iH SaHsxai® 

1 pnnaraparaih mahBmate pafi- 
cadhaimo ninuttan nEma -vi- 
halpoe tathata samyagj&anam 
ca 

2 tatra mahAmate mnuttaih yat 
sathsfhaafihnti - TiteBbah&Ta- 
rOpadi-lakshanani dri^ate tan 
BitDittani 

3 yat tasmin nuaitte gbatfidi 
saTOjfiakntakam evam idaA 
ndnyatheti tan n&ma 

A yena tan nhnia aanmdirayati 
nunittfibhiTyafijakam aoma- 

dharmeti va sa mnliampte 

eitta-eaitta-aaAtsbdito rihal- 
pah 

6 you nBma-annittayox-atyan- 
tannpalabdhita buddhi-prala- 
^ anyonyananubhatspan- 
aalpita-sEd eshBm dhaimanaA 
tathateti. 
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BTTITQ (ooatuHied} 


6 jIUS ^ 

7 mmxA «s«£ £■ 

8 m.i£a ES 

«gj2sa -«B»S £!EM »& 


9 :fcS««£4£ sailli Atft:= 

S 9 cft 

10 e^:sm9t ^etfbA. 
iaBitUb 

11 ixnRfflEra' 
sjfsae 2 U(Aatt 

lSSIJSE| 9 «f 

«!«=:«« 

j£<B&iBiai AmeOB 


Vvjsl (eontmned) 


6 ?AiD« 

mXSB dS SjS lEA ASoffl 

7 A AlS^fS AfSAftsfSffiiEa 

kimme- 

8 «DA$Etn mff 

ei« 3 An 
ssA Ai»'-«i^ mx m. 

A$eA 99AinE«>i> 

9 si£ffi Asa = 
a 4 *a — fllAflHPAsA'I' 

10 

« «{c«i£a ^ 

amem 

11 WBMSrSffKfflW 
£j£dais 2 mAaiiti 
ziataAA SSWAife* 

&a&»M 3 «e«« 

lEaAAA) AIP-^3B 
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T'AITQ (contmned) 


« :f!S& KR ^ mi 
maim 

7 . fmwm 

W^SStf 

8. mms 7 

^st Agsft 

mil- A^sjES. 


19. :/:if sa A» An 

**a 

80 . moi&’i’ msatmmvs 
mm aa^ 

& ^aaa. 

n. a^^masia 

2U(Aaa. 
=aisika vRjwts. 

««jfeam =aasa. 
jEsmm. «aaAa. 


SAKSESIT (eoatmned) 


6 tattvam bUta'di mScayo 
iushti>& prakntili svabliftTO 
'nnpalabdlah tat tafh&lak- 
sbaaam 

7. mayanyaifca tatUgatair anu- 
gsaaffi TBtb&Tad de&tam 
prajSaptain Timtam att2oi- 
bntam. 

8 Tatra&nganqra sanyagavabD- 
dhdnQeebedSfiSfivatato 'nlcal- 
pasyfipraTzithb avapiatyfit- 
xnSiyajnfiii&BiikQIain flitba- 
kata-pakaba>patapa]aha-fiT&> 
Taka-piatrdcabnddbBgatilahs- 
hanain tat samyagjfianam. 

9. ete ea mabfimate paScadhar* 
inlh, eteabvava tra]«h sva- 
bbBTZ aahtan ea TjjfifiiiSai dve 
ca naix&tmye aarTabuddha- 
dbaimSS cSntargat&b. 

10. atra te mab&mate ‘sramali- 
kaaSalain kaianSvam anyaiA 
ca k&TajntaTTam aa paw 
praneyeoa bhavitaTTain 

11. tatredam oiTate: 
paScadbarmSh vrabbSTadea 
TijSSnSa^aabta era ea, 

dre natiabnye bbaret kntana 

mabSyfina-pangrabab 

sama-immtta-Baibbalp&h 

srabb&ra-draya-lababaium, 

8aiB;^g]2Saani tatbKtvain ea 

pailniidmannB-lalnihimB-m 
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A eompanson of these four texts will give us some 
insight into the nature of each version, the variations are 
not necessarily due to the translators’ individualism, they 
must have existed already in the original texts Let me 
give another parallelism, this time one in verse The extracts 
are from Chapter II, the openmg gsthis of hCahamati The 
comparison will be only between the T’ang and the Sanskrit, 
as the Wei more or less agrees with the Sanskrit, while the 
Sung agrees mth the T'ang, though the Sung as well as 
the Wei lack two verses corresponding to (4) and (5) of 
the Sanskrit The most significant disagreement between 
T'ang and Sanskrit concerns “the awakenmg of a great 
compassionate heart ” According to the Mahayanists, a 
heart is to be awakened in one that is above all forms of 
attachment and yet that feels suffering in the world as its 
own In Sung and T'ang this idea is emphatically pre- 
sented, whereas in Wei and Sanskrit it is missing From 
this, can we not infer that there were at least two qmte 
different texts of the LanbSvatSra from the early days of its 
existence as far as these gathSs are concemedl I do not 
know how the present Sanskrit text could be made to read 
like Sung and T'ang The philosophy of the LanJcSvatSra 
asserts the emptmess or the not-bemg-bom of existence, and 
it IB quite right to say that the world is like a dream or 
transcends birth-and-death, but we must remember that this 
position IS not one of absolute nihilism, because the sutra 
teaches the reality of Prajfifi itself or the truth of the HBnd- 
only” idttamatra) So far the Sanskrit gfithas here re- 
produced accord well with the pnncipal ideas of the LanMva- 
tara, but there is another element in the MBbayaita, which » 
love or compassion, and when the world is surveyed from to 
viewpomt, it IS filled with sufferings, sorrows, and undesirto 
events These are also in a way dreamy happenmgs, but 
C 0 T" p«a«nnii sees them m another hght and strives to eradicate 
fliATti by all sorts of "skilful means ” For this reason, Sung 
and T'ang are preferable here to Wei and Santot 
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T‘A3fG‘ SAlISKBiai* 

1. Tbs troild tianacends birtb 1. When titou xeviemst fbe 
and death, it is like the flower world with tlqr wisdom and 

in the air, [traaseendental] eompassion, it is to thee like 

wisdom cannot he qualified the ethere^ flower, and of 

as bemg or non-hemg, and which we cannot aajr whether 

yet a great compassionate it is created or vanishing, as 

heart is awakened. [the categories of] being and 

non-being are inapplieable 
to it. 

2 fill things are like the mirage, 2 When thon reviewest all 

they are beyond the reach of thmga with thy wisdom and 

mind and understanding, compassion, they are like 

[transeendental] wisdom can- visions, they are beyond the 

not be qttahfled aa beiug mr reach of mmd and consenms- 

noa-hemg, and yet a great nees, as [the categories of] 

compassionate heart la awaken- b^g and non-being are m- 

^ applicable to them. 

3 The world is always like a 3. When aos reneirast the 

dream It is beyond mhibsm woiid with thy wisdom and 

and etemabsm. [Transeandan- compassion, it is eternally like 

tal] wisdom cannot be a dream, of which we cannot 

qnalifled as bring or non- say whether it la permanent 

being, and yet a great com- or it is subject to destmobon, 

pasBianate heart is awakened os [the eategones of] 

fuid Bon-bBang are uappK- 
cable to it 

4. The wise know that there is 4 The SharmakSya whose edf- 
no self-snbstanee in a person, nature le a viston and a 

nor in an object, and that both dream, what la there to 

pasaioiia and their objeehves praiseT Beal emstenee is 

are ^ays pure [m their na- where rises no tbongbt of 

tnre] and have no mdividual esutenee and non-eristence 

marks; and yet a great com- 
passionate heart is awakened 

IS feltftm , 


Bsddba sot abide in 
Nirvana, nor does Nurvasa is 
tbe Bsddhaj it goes beyond 


He whose appearance is 
beyond the senses and sense- 
objects and 18 not to he eeen 


=-e L partly appears in the section enbOed “The Zkmkdiiatara 
nd the Teadm^ of Zen Buddhism.” Bee p 214, et seq. The transla- 

The verses are quoted in my JSssas/t tti Hen Buddhism, pp, 76-77. 
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T'AITG (continued) 


SAKSKBZT (continued) 


enlightenment and the enlight- 
ened, also being and non- 
being 

6 The DhnTinnk37n is bke a 
vision, like a dream, and boir 
eonld it be proiscdf VThen 
one Tcabsca that it hna no 
Bubstanec, it u birth less, this 
is called praising the Buddha 


7. The Bnddha has no marks 
belonging to tho senses and 
Bcnsc-objcets Kbt to see is 
to see the Bnddh-i How 
could there be praising and 
blaming in the MnniT 

8 When one sees the Mum so 
tranquil and detached Jrom 
birth (-and death], this one 
not onlf in this life but after 
IS free from attachments has 



nothing to 

grasp 

1 

ennis^s 




RrS3;*UEill« 

2 

-fIttSPfl 

aiti»d:>£e 




3 





IS 

4. 






S 







!>}■ them or in them, how 
eonld praise or blame be pred- 
icated of him, O MuniT 

6 With th:r wisdom and com- 
passion, thou comprehendest 
the egelcss nature of things 
and persons and art cteinallT’ 
clean of the cnl passions and 
of the hindrance of knowledge 
because the;- both are without 
signs [of indiTidaaht 7 ] 

7. Thou dost not vanish in Hir- 
vana, nor docs Himn-i abide 
in thee, for it transcends the 
duabsm of the enlightened 
and enlightenment as well as 
the alternatives of being and 
non-being 

S Those who sec the hlnni so 
serene and beyond birth, me 
detached from cravings and 
zemam stainless in this life 
and after 

I. ufpSda-bbanga-rahito lolah 
khapushpa sauinibbab, sad- 
asan-nepalabdhos te piajdayS 
knpaya ea te. 

S mSTopamdh sarvadhamitth 
eittavgiUnii varjiUh, sad- 
asan-nop'Uahdhas te prajSsyS 
knpayS ca te 

8 dJivatoccheda-varjataJ ca lo- 
kah smpnopamah eadfi, sad- 
osan-nopalabdhas te pzajhavd 
knpaya ea te. 

4 mfiyS - svapna - svabhSvasja 
dharmakayasya kah slavah, 
bhaTanam mhsvabhfivanSm ye 
'nntpGdah ss sambhavah 

5 indnySrtha-visamrnktam ad- 
njyam jasya darsanam, pra- 
dathsa yadi vO ninda tasyo- 
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OVANS (continoed) 


6 . msistiasf 

7. Tpfi^SM 
sMmu wtt5(rsB» 


SANSBSIT (eontmned; 


ereta katbani mime 
6 dharmB-pndgala-iuuiAtmTam 
)cle$a-]£e;am ca te sad&i 
TitoddhamamnuttoDa prajfia- 
yft knpaTfi ca te 
7. na nirvaei sirvane na Birva* 
nam tva:^ sametlutam, bud> 
dlia-boddhiiivya-ndutam sad- 
neat-paksha-varjitam 
8 ya pniya&ti. munuh fiSatam 
evam nfpath-varjitam, te 
bbonti niTapSdSnS ihSnmtra 
nirafijoo&h* 


W. A Fokthbr Examination of the Sutra as to its 
Inner Connections 

Having finished what X wished to remark, though 
sketchily, about those chapters which are wanting in Guna- 
bhadra, and which, therefore, can logically be judged as 
later additions, 1 proceed to make some general statements 
about the sutra as to its form and contents and their inner 
connections 

The text takes throughout a form of dialogue betwemi 
the Buddha and the Bodhisattva Mahamati No other Bod- 
hisattvas or Arhats appear on the scene, though the dialogue 
is supposed to take place m an assembly of the Bhikshus and 
Bodhisattvas as in other sutras Gunabhadra fixes the scene 
of the sutra at the summit of Mt Lanka in the Southern 
Sea, but in it there is no mention whatever of I^vana, who, 

* This senes of gSthSa reappears m tbe ‘'SagSthakam,” gg 1-6, 
ezeept tbe gaihSs 4 and 6 whidi axe miBsmg m the ‘'Sagfithakam”; 
and the order m the latter mns thus 1, 3, 8, 6, 7, 8 The vanabons 
are: ‘'TiSuddham-animittena " for »ivifciS flhBTi»3n-iTnitfmm , » 
(6) ; "na mrvllsi nirvlme na nirrSaam ..." for "na nurfisi nirvSnena 
idirSaam . ” (7); "to hhavanfyannpEdana . " for "te hhonb 

mmpadSna , " (8). 
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in Sodhiruci and SiMiananda, plays an important rSle, 
though m the first chapter only, as tiie initiator of the dia- 
coorses that follow 

MahSmati opens the dialogue by praising the virtues 
of the Buddha, whose wisdom sees that the world is a diadow 
but whose love embraces all suffering beings, Mahamati then 
proceeds to a^ the World-honoured One about one hundred 
and eight subjects {asMottaram priUfoc^atam) The Buddha 
answers “Let sons^ of the Yictonous One ask me, and, 
0 Mahamati, you too ask, and I will talk to you about my 
inner reahsation {praiySlmagahgocara) ’’ 

Now we ask, “What is the ration between the 
Buddha’s inner realisation and Mahamati ’s 108 questions, 
about whidi he wishes to be enlightened! Are all these 
subjects concerned with the reahsation itself!’’ There must 
be some connection between &e Buddha’s rephes and MahK- 
mati’s questions If not, they are certainly talking about 
things of no concern to each other 

Let us see, however, what questions issue from the bps 
of Mah3mati now and what are the subjects he is interested 
in The questions are set forth in gathas 12-59 inclusive, 
in Chapter II of the Sanskrit text But what a conglomera- 
tion* Some of them are, indeed, quite to the pomt as thqr 
refer, for instance, to the ongm of mtellection (torka) and 
mental confusian (fihrSMi), and to their purification, eman- 
cipation, Dhyana, Zlaya-vijfiBna, ManovijnSna, Cittamatra, 
Non-ego, relative truth, phenomenahty of existence, truth of 
snchness, the supreme wisdom (Sryajnana), Buddha of 
Transformation, Buddha of Becompense, absolute Buddha- 
hood, enlightenment, etc But at the same time there are 
questions concerning medicine, certain mythical gardens, 
woods, the capturing of elephants, horses, deer, 
the gathering of douds in the sky, rules of prosody, the six 
seasons of the year, racial ongms, etc These do not seem 
to be properly adced of the Buddha, who is not a college 
* JvMpvtra, that is, BocUusattra 
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professor, or rafher a pruoary school teacher, bat the master 
of spiritual eolighteimieat. TIThy are the eouteats of the 108 
questions of such a mixed character t 

What is more astounding are the answers— iliat is, 
answers that axe supposed to enli^ten the questioner— given 
by the Buddha. The 61-^6 (indusive) are the words 
of the Buddha, who is the wisest man in the world and who 
is wdlmg to disdose all the secrets of the Mahayana teadung 
that have been taught by all the Buddhas. He states in 


"Birth, no-birth, Nirvana, emptiness-aspect, transforma- 
tion, — [all these are] without sdf-natnra {asvabh&vaiva ) ; 
the Buddhas horn of P&ranul^; 

“SrSvahas, sons of the Tictonous One, philoBt^hexs, 
formless deeds (orfipyoKja^mo) ; Mt. Sumem, the great ocean, 
mountains, isles, lands, earths; 

“Stars, the sun, the moon; philosophers, ddtiea, and 
also Asura; emandpation, Sdf-control, the Pqrdiic Pacnl- 
ties, the Powers, Dhyanas, Samfidhis, 

*Nitodha and the mirades, the Bodhyaj^as, nTii| oven 
the Paths; Dhyfinas and Apramanas, Skatidhao, and going 
andcomiag; 


"SamSpatti and Nirodhas — they are mentd disturb- 
anc^, only words. The mind, will, intelligence, non-ego. 
the five Dharmas— [so are they too] 

So far, the answer, whatever be its exact purport, is 
kT V 80^^ to the main ideas of the LmUvatSra, 
but what follow 18 strange not only from the doctrinal 
p^t of view but from literary constructioa. They ate 
^ not but questions, some of which are mere 

H^hUons of the questions themselves. For instance, the 
Buddha 18 made to answer the 108 questions in this ws^- 


tteaa itoaa, merely enumerates all 

theaw not to Iw defimtety sel^ ^ SremmatMal relation between 
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“How are tiie depiiant, horse, and deer canghtf Yon 
tdl me How is £he eondnsion (siddMnto) drawn from the 
combination of eanse (Jietu) and lUnstration {dnshtcmta) 1 
(69). 

“What IS meant by dcmg and bemg done? by varions 
forms of mental confusion and the truth f They are both 
of “Mind-only” and are not visible, that is, not objective 
(dftSya) There is no gradation of the stages (70) 

“'V^Hiat is the taming of the imageless Tell me, what 
about books, the medical smenees, artistic skill, the arts? 
(71),” 

A glance is sufficient to see what kmd of an answer this 
IS Questions and answem are curionaly mixed up, and 
trifles and grave matters, too The galbas go on more or 
less like this until the Buddha condudes thus 

“O Son, thou askest me suchlike and many other ques- 
tions Each is m agreement with the [right] form, havmg 
nothing to do with erroneous views I will tell thee now 
what the perfect dootrme is Listen to me * According to 
the teaching of the Buddhas 1 will make a declaration m 
complete sentences of 108 clauses (podom) 0 Son, listen 
thou to me (97-^8) ” 

With what [right] form are the questions proposed by 
MahSmati supposed to be m conformation? Prom what 
erroneous views are they to be regarded as free ? Whatever 
we may say about them, one thing is sure that all these 
questions and answers are mooherently strung together, and 
we fail to fim? any logical interpretation to the whole body 
of the gSthas making up the first part of the LanhavatSra 
Sutra 

Xs some historical background needed to get a due to 
the solutiont Another source of confusion is discovered 
when we go on with Buddha's so-called 108 dauses, whidi 

* Hen IS inserted the word "one bondred (Artoin)” in all the 

exeetpt q.ir.liBTiiiwSg The insertion wakes the eonfosion worse 
ccmfoonded 
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are enmnerated soon after. Evidently these .(daxusesrhaTe 
nothing to do vrith the questions, althox^h thenumber,' which 
seems to be a favourite one, at least with the Buddhists,' is 
sabstantially the same. The 108 elanses preadied by the 
Buddhas of the past are a string of negations, negating any 
notion that happened to eome into the mind at the moment, 
apparently vnth no system, with no speeial philosophy in 
them. These negations are another example of the irra- 
tionality of the Lahhaoatara, 

"At that time Mahamati, the BodhisattvarMidiasaitva, 
said to Buddha, ‘0 thou Blessed One, what are these one 
hundred and eight dauaest’ 

"The Buddha said: 'What is termed as birth, is not 
hirth; what u termed as eternal, is not eternal; what is 
termed as form, is not form; what is termed as jg 

not abidmg....,,’ " 


The negations go on like this oonceming varieties of 
things not only reh^ns and philosophical hut of common 

expe^oe. They comprise auoh terms as adf-natiire, mind, 

mptiness, eawe and condition, paamona, purity, master and 
dismpU, racial distinotiona, bdng and non-being, fanw 
Mshsation, contentment with existence, vrater, number 
Nirvana, dreams, mirage, heaven, food 
and dn^ the ParanulSs, the heavenly bodies, medied 
^e, mdust^ arts, Dhygaas, hermits, royalty, sex, taste, 

«ttets,ete. number of terms, according to onrodenS 

tio^ semns to be a trifle less than 108, but this does not 

and the ultimate aignifloance of the negations ArA«ii7vZ 

negations from the point of view rfSLw S?®®® 
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be treated m the body of the LoAhavatarai If so, how is 
it that the eight Vijaanas, which occupy a position of 
interest in the sntra, are not at all mentip Tied here? In 
short, the presence of these so-called 108 qnestions (profna) 
formu^ 13ie first section of the Lank&vatSm proper, ««»« 
safely be cut off as not essential^ belonging to the 

A similar problem must have been m the of 7a- 
tsang (]£^), one of the helpers in the translation of Sik- 
shSnanda and a commentator of great importance, when he 
wrote the following in his (hsutm-t) 

"According to what I nnderstand, the LankSvafSra ex- 
ists in three forms the largest contains 100,00 llokas, which, 
as IS mentioned in the Ka%huang Catalogue of the frtpttoha, 
18 preserved m the monntams of Kan-chfi-chu-p‘an 
^@3), of Yu-t‘ien ('7^}, not only of the Lamhavatara but 
of ten other sntras, the largest of which consists of 100,000 
filokas eaifii The second large edition of the Lau&avatSra has 
36,000 slokas of this mention is made in aU the Sanskrit texts 
whose tranifiations we have here In this edition a chapter 
IS devoted to answermg in detail all the 108 qnestionB and 
Mi-t‘o-shan (SKPEOi), Master of the Tnpitska from T'u- 
hno-lo 18 said to have personally stndied the text 

while in India It is also said that m the Western countries 
there is at present a commentary written by the Bodhisattva 
NagSrjnna on this 36,000 Soka text of the LankSvatara The 
smallest, the third text, contains only a little over 1,000 
Slokas, and is known as the Lankahndya, which translated 
means, ‘the substance of the Lanka ’ The present text is 
that Formerly, it was designated as (eh'ten-hrfa* 

or hrtdaya-hstn) The Lanka uTfour fasciculi is the one in 
which further abridgement was effected ” 

The existence of the three kinds of the Lankavafara 
text may be mythical as is the case with other sntras, of 
which a tradition of similar nature is stated, but it is 
probable that the Lankavatara which we have at present m 
the three Chinese translations and m the Naigo Sanskrit 
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edition is an abridgement of a larger and fuller test, that 
is, sdeetions made from it by a Mahayana scholar 'irho took 
tTicm down in his notebook for his own use; and that in 
the larger text not only the 108 questions (prafna) but the 
108 clauses (poda) are systematically answered and ex- 
p'ained. In any event, somethmg more than the present 
text of the LankSvatara is needed to understand it thoroughly 
and harmoniously. 

The LaAkavatara proper may be said to begin after the 
these “Questions'* and “Clauses”, each 108 m number; 
what follows here concerns the system of Yijnanas and their 
functions But this paragraph does not last long, and after 
making some sketchy and not quite intelligible statements 
about the Yijfiana, it slides oS into other subjects, such as 
seven kinds of self-nature or category (hhavasvahh&va) , 
seven kmds of truth {paramartha), manifestations of self- 
mind, the problem of becoming, the world-conception and 
the religious life of certain Sramanas, who are evidently 
Buddhists, etc When these subjects have received barely an 
outline treatment, the text returns to the Yijnana, and after 
that a variety of subjects is discussed as is to be seen later 
when an mdex of the contents of the whole sntra will be given, 
but always in reference to the attainment of the inner re- 
ahsation Though the sutra makes frequent detours away 
from the main subject, which is inevitable from the nature 
of the textual construction, it revolves around the truth that 
the whole system of Mahayana philosophy is based on such 
notions as Shnyata (emptiness), Anutpada (being unborn), 
Anabhoga(bemg effortless), Cittamatra(mind-onty), etc , and 
ttat all these notions cannot be grasped and taken into one’s 
life in their true perspective unless a spiritual insight is 
gained, when there issues transcendental knowledge and 
supreme enhghtenment. 

We can thus almost say that there are as many subjects 
treated in the LankSvatara as it can be cut up into so many 
separate par^rapbs, each paragraph consisting sometimes 
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of a prose part and its corresponding verse, but sometunes 
in long or ^ort prose part onlr, not accompanied by Tcise. 
The same subjects are sometimes repeated more or less fnlly. 
The Japanese commentator Kokwan Shiren 
'ffi’ho is also the author of a history of Japanese Buddhism 
knoum as the GenTso Shdkitsho in tiurty fasdcnh 

diindes the Gnnabhadra version of four fasci- 
culi into eighty-m sections including the last chapter on 
'‘Meat Eating.” This is the most rational iray of reading 
the sutra. as in each of his sections only one subject is 
treated 

There is another thing 'Tchich ire must not let escape 
attention here It is the refutation of the philosophies of 
other schools Tchicih srere Nourishing then in India. The 
Lokayata, Sankhya, Vaiseshika, and other schools are cur- 
soiily reviewed as not in agreement irith the Buddhist teach- 
ing, or as not to be confused iriGi it 


V. The Iiajjkavataea ajm BonniDKABau, 
THE FaTHEB op ZeS BCDDHlSlt 
IK Chika 


That the ZaAkavafSrv Siiira is closdy connected irith 
the history and teaching of Zen Buddhism in China has 
already been noted in the first volume of my Essays in 
Zen Buddhism, and I -widi to present here a more detailed 
historical account of this rdationdup Accordmg to Tao- 
hshan’s Biographies of the High Pnests 
Bodhidharma landed his copy of flie Lanldva- 

tSra in four fasdeuli to his first disciple, Hui-k*g 
saying, "As I observe, there are no other sutras in Chma 
but this, you take it for your guidance and you ^ 
naturally save the world ” By the non-existence of other 


» The w»m.i pntaiy ealled the ButmposUn Son (BS®®) ™ 
eighteen fascicnh was cojnpleted in 1325 He was a most leameO 
Zen seholar and died in 1348 when he was mrtyame years om. 
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sattaa,” Bodiadhaiina evidently’ meant tiiat there’ were at 
that time no sntras other than the LahMva^ra in Cfainai 
vMdi would serve as a gnide-book for the followers of' Zen 
Buddhism. This idea -wiE grow elearex as we eome<to Tao< 
yuan’s Seeorits of the Trmmission of the Lamp 

which the author states: ! 

“The Master farther sdd, *1 have the LaAlcSvafSra in 
fonr f asdenli, which is handed over to yon, and in this is 
disposed the essential teachings of the Tathigata eoncem- 
ing his mental ground. It 'will lead all sentient braxigs to 
s{nritnal opening and enEghtenment. Since I came to this 
conntty, 1 was pmsoned aboni five tinnw and tiiwA X 
took ont this sntra and tried its miiaenlons power 1^ 
putting it on a stone, which, was tfplit into pieces. I have 
come from Southern India to this Bastem land and have 
observed that in this conntty of China the people are pre- 
disposed to Mahayana Bnddlusm. That I have traveled 
far over seas and deserts is due to my detixe to find proper 
persona to whom my doctrine m^ be transmitted. While 
t^ was as yet no good opportanfiy for this, I remained 
silent as if I were one who could not q>eak. Now that I 

hwt to you, and my wish is at 


. . ,. 77 ’ H was juoouudharma 

h^ who brought the LahUvatara to China: but Tao- 

to the Tranmission 

i token from Ihe report of the Pao4«» 

author is the 

^ ‘Life «f K‘8, 

Cto»a but this, yoS 

“storally save tins world.’ If ^ ^ 

“ statement is correct, 3t 
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means that it was before the second Fatnar<h attained to 
the realisation of the truth that Bodhidharma the 

LanJcdvatSra to him, tellmg him to go over it But, accord- 
ing to the Transtmaaon of ike Lamp, the siitra was evidealfy 
given to K‘8 after the Law was entrusted to the tln■n^^n of 
Hui-k'g, together with the robe Bodhidharma’s further 
remark that he had Ihe LankSvatSra in four fascioiili whi<h 
he would now give to Hui-k‘6, is probabljr quite correct 
However, the remark that he had the sntra with Tnm, sounds 
as if there never had been any Lankdvatara before his 
coming to China [This m^ not be quite exact ] The 
remark made later by Ma-tsu (J^^) is to be regarded as more 
hkely , for we read [in one of his sermons] to this effect, 
that [Bodhidharma] further quoted from the LankSvaiSra 
with which the mental ground of all sentient bemgs was 
given the [authoritative] seal this does not conflict with 
the fact of the ease ” 

It IS immaterial, os far as the historical relation between 
the Lank&vatara and the father of Zen Buddhism in China 
IS concerned, whether the sntra was handed by Bodhidharma 
to his diseiple Hui-k'S after the latter’s realisation of the 
truth of Zen or before, and again, whether it was Bodhi- 
dharma himself or somebody else who first brought the sutra 
over to China, what we want to estabbsh here is the mere 
fact of the relationship that histoncally exists between Bodhi- 
dharma and this sntra Now as to this, we have ascertained 
it to be really so. 

The reference to Ma-tsu (died 788} is important when 
the position of the LankSvat&ra in the history of Zen Bud- 
dhism after Hui-nSng is to be considered, though I do not 
widi to enter into its discussion here I just quote the 
passage in question Ma-tsu figures most prominently in 
Chinese Zen after ]^ui-n8ng, for it was practically due to 
Tiiin and his contemporaries tiiat Zen came to stnke root 
most firmly m Chmese soil and grow up as a native product 
of Chinese genius The passage reads thus "0 monks. 
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wben you eaeli believe that you yourself are the Buddha, 
your mind is no other than the Buddha-mind. The object of 
Bodhidharma vrho came from Southern India to this Middle 
Emgdom was to personally transmit and propagate the 
supreme law of One Mind by which we are all to be 
awakened to the truth ” He further quotes from the JDoii- 
kavatara, saying, "The mental ground of all sentient beings 
was given the seal [of authorily], because he was afraid of 
your bemg too confused in mind to believe that you your- 
self are the Buddha.” 

In Ma-tsu’s discourse, ha does not expressly say that 
the Lmkauat&ra was given to Hui-k‘g by his master, Bod- 
hidharma, but simply that the existence of the Buddha-mind 
in each of us is certified by the teaching of the Lankavatara 
The idea of the commentator who alluded to this passage m 
Ma-tsu was to strengthen the fact that the Lankavatara and 
Zen Buddhism were mutually related, not only historically 
but doctnnally However this may be, Bodhidharma un- 
doubtedly attempted to authorise the truth of his teaching 
by the Lankavatara, in which his unique method and the 
fact of spiritual enl^htenment are expounded as from the 
Buddha’s own “golden mouth.” But the narrative in the 
Trammtsston of tho Lamp goes farther than that when it 
refers to the miraculous virtue of the Lankavatara The 
belief in the magical power of an object considered to be 
holy IB universal It may be superstition, but if so it is 
of a wonderfully lasting riiaracter, as we find it throughout 
tte world, civilised or uncivilised May we not regard 
odhidharma’s belief in the magical power of the LaAkava- 
tara to destroy the effect of poisons as an indication of the 
supposition of his enemies to his Zen teachmg on the ground 

t it was not in agreement with their own experience 
0 uddhist life* If this were the case — ^and it is proved 
by other facts— the uniqueness of Zen Buddhism must have 

b^ quite a disturbmg element in the Buddhist world of 
those days. 



^ IiAIOL(LVATABA SUTEA 

There wns one noted Zen mnstcr of the Sung' dj'nastj' 
^\ho denied the historical relation between the LankBvafara 
and Bodhidharma His name w Ta-lnian T'an-ying (2.0J 
SJBf 985-lOGl) His standpoint is that of an absolute 
transeendentalist, ready to ignore anything relative and 
hislorieal According to A^HRB (jcn.t‘tcn ycn-mw, "The 
Eye for the Gods and Men ”), a monk once asked, "Tradition 
soys that Bodhidharma, the Great aiaster, brought along 
with him the four fasciculi of the honlSvotdni is this really 
sot’* T'an-ying rephed, "No, that is a mete invention of 
a busybod}* Dharmn simply transmitted the mind-seal 
which IS above aU letters, directls’ pomtmg to the mind itself 
he led people to sec their real nature and attain Buddha- 
hood This being so, how could the LankSvatara have any- 
thing to do with Dharmat" The monk protested, "But 
this 18 the story told in the Pao-Itn-chuan " The master 
said, "The wTitcr had not time enough to enquire with 
penetration I will give my viewpoint There are three trans- 
lations of the LankSvatara the first, in four fascicuh, was 
done by Gupabhadra of Sung, who was a Tripitaka-master 
from India The next one in ten fasciculi was by Bodhiruoi 
m the Yuan-wei dynasty The translator was a contem- 
porary of Bodhidharma and it was he who poisoned Dhanna 
The last one was by Silcshanonda, who as a Tnpitaka-master 
of Yu-t'ien came to China while the Heavenly Empress was 
rulmg in T'ong AVhen these facts are put together, one 
can readity separate what is true from what is untrue 
Yang-shan Chi ({Qltlf^}, a great Zen master, too, had this 
once fully discussed and made the matter dear." 

Ta-kuan’s idea seems to be this The LankSvatara was 
brought over to China and translated into Chinese by some- 
body else than Bodhidharma, who thus was not at all 
concerned ■with the sutra, and, therefore, it is evident 
that he never handed this to his disciple Hui-k^8 Though 
there is no express reference to Hui-k'S, we can infer the 
above from the way he writes about the translation of the 
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satra. From the very beguming he had no thought of con- 
necting the father of Zen Buddhism with the Lankavafara. 
The wntii^ of Yang-shan on the subject is now apparently 
lost 

In one respect Ta-kuan*s view is even historically justi- 
fied During the Sung dynasty the relation between the Zen 
and the T‘ien-tai school of Buddhism was quite tense, and 
each did its best to denounce the other as not being in 
harmony with the spirit of Buddhism This was due, on 
the one hand, to T'ien-tm emphasising the mtellectual study 
of the sutras as steps leading to spiritual development, 
whereas Zen, on the other hand, ignored all such literary 
and philosophical handbooks as altogether irrelevant to 
rehgious insight which is aU in all in the realisation of the 
inner truth The latter did not stop at this, its followers 
positively rejected all the literary authorities and treated 
the sutras and other sacred documents as if they were a 
mere heap of mbbish. This enraged the disciples of Chih- 
ohe Tai-shih, one of whom writes disparagingly in his 
Stsiory of Orthodox Bwddhwm, fas III, ( 
dhth-mSn Chlng-tunp) j “The stfiiool calling itself Oh'an 
[that is, Zen] generally makes an all-sweeping negation its 
mam busmess All that is expounded in the sutras and 
Sastras, all that is philosophically reasoned out, all that is 
regarded as morality— all such is put aside by followers of 
the Ch‘an as having no value except on paper. When they 
are oriticiBed for their extreme view, they dcdare, ‘No dis- 
^linmg, no realisation— this is the prmoiple of our school’ 
don’t they get cured of their diseases by studying our 
T^ien-tai phflosophy of the six identifaes*’’ In anoflier 
Ptece (fM 71), the author says, “The Zen followers declare 
their principle to be something directly transmitted from 
file Buddha outside his exphoit teaching; but where can one 
tod his teaching outside the sutras bequeathed to us and to 
ttmt” “It 18 really a pitiable sight to see a Zen master 
m the pulpit, who, not knowing what is what, scandalises 
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the ancient worthies^ abases the sntras and their teachings, 
and confounds the minds of the ignorant and the learned ” 
(Fas VII ) The quotations show well the valnation of the 
Zen sdiool by its intelleetnobst opponents during the Sung 
dynasty. 

The fact is, there are many things in common with Zen 
and T'ien-tai, and just because of this common ground, one 
side when it goes to an extreme is eertam to be denounced 
by the other. The compiler of the J6n4‘ten Yen-mu pre- 
faces Ta-bnan’s apology in the following manner "At the 
time followers of the philosophical sdiool [of Buddhism, as 
distmguishcd from the intuitionalists] rose up strongly 
against the latter and concocting vanons arguments and 
reports seandabsed the ancient worthies to the disparage- 
ment of the Zen school " Probably Ta-knan was one of these 
extremely impassioned apologists who tried hard to silence 
his T‘icn-tai opponents, but who at the same time only suc- 
ceeded in stimng up tteir blood all the more 'Whcii Zen 
insisted on its Deing above all fetters of discursive reasoning, 
the T'len-tai pointed out the fact that there is the historical 
faet of Bodhidharma handing the LaAkavatSra to his pupil 
Hui-k'S, and farther argued that if this be the case, how 
could Ihe Zen followers justify their absolutism which 
cannot be separated from a sutra lii point of fact, the 
teaching of Zen is not derived from the LankSvatafu, but 
18 only confirmed by it Zen stands on its own footing, 
on its own facts, but os all religiouB eiqienenee requires its 
intellectual interpretation, Zen, too, must have its philoso- 
phical background, which is found in tiie Z/dAJtSvatSra For 
the sutra teaches, as will be shown in the subsequent chapters 
and elsewhere, that the final goal of the Buddhist life is to 
gam an inner insight into the truth underlying the rdstivity 
of all existence The reason for this particular sutra’s hav- 
ing been brought by Bodhidharma to bear upon his teach- 
ings can thus easily be understood Ta-kuan went too far 
m his <mgi ^.win, but his qnnt is not altogether against Zen. 
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At the same time, the T‘ien-tai philosophers were not quite 
right m thinking that Zen grew out of the letters of the LaH- 
Muatara. The transcendental intnitionaliBm of Zen and the 
tanniiiTi g of pratyatmagatigocara in the LmMmtara were 
what connected lie two so closely. 


VI. The Study op the Sutba aptbb Bodhidharma 
m Chwa ahd Japan 

After Bodhidharma the study of the LalMvatara went 
on steadily as is shown in the history of Zen Buddhism. 
According to Tao-hsuan, the author of the T‘tmg Kao Sinff 
Chuan (IfiKftil), we have under “The Life of Hm-k'g” 
the foUomng: “Therefore, Na Man (j®), and other 
masters always took along with them the Lanhavataxa as 
the ho<* in which spiritual essence is propounded. Their 
discourses and disciplines were everywhere based upon it 
in accordance with the instructions left [by the Master],’* 
Na and Man were disciples of Hui-k'S. Further down in 
Tao-hsuan ’s Btographtes we come to the life of Pa-oh‘nng 
who was a contemporary of Tao-hsiian and flourished 
in the early middle of the T'ang, and who was an e^ecial 
student of the LaAkavatara Here we have a concise history 
of the study of this sutra after Hui-k'A 

“Fa-ch'ung, deploring very much that the deep signi- 
fication of the LaAkS/oatSra had been neglected for so long, 
went around everywhere regardless of the difficulties of trav- 
elling in the far-awi^ mountains and over the lonely wastes. 
He finally came upon the descendants of Hui-k'fi among 
whom this sntra was being studied a great deal. He put 
himself under the tutorship of a master and had frequent 
occasions of spiritual realisation. The master then let him 
leave the company of his feUow-stndents and follow his 
own way in lecturing on the La^Mvaiara. He lectured over 
thirty times in succestion. Later he met a monk who had 
been instructed personally by Hui-k‘S in the teaching of the 
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LaAlavatara accoiding to the interpretations of the EkaySna 
(onc-s chicle) school of Southern India Ch'ung again lec- 
tured on it over a hundred times 

"The sutra irns onginall}' translated by Gimabhadra 
of Sung and urittcn down by Hiu-Icuan, therefore, wording 
and sense arc in good concord, practice and substance 
mutually correlated The entire emphasis of its teaching 
IS placed on PrajiiS (highest intuitive knowledge) which 
transcends literary expression Later, Bodhidharma, the 
Zen master, propagated this doctrine in the South os well 
as the North, the gist of which teaching consists in attain- 
ing the unattainable, which is to have a right insight mto 
the truth itself bj’ forgetting word and thought Later, it 
grew and flourished m the middle part of the country 
Hui-k'd was the first who attained to the essential undeiv 


Btfluiting of It Those addicted to the literary teaching of 
Buddhism in "Wei were averse to becoming associated with 
these spiritual seers. Among the latter there were some who 
had their minds truly enlightened by penetrating into the 
very heart of the teaching As time passed on the younger 
generations failed to come to the real understanding of their 
predecessors ” 

Now we will trace the line of transmission from the 


beginning, from master to disciple, and show that the io»- 
Mvatara has its part in the history of Zen Tao-hsuan con- 
tinues "After Bodhidharma there were his two disciples, 
Hui-k‘@ and Hui-yu, the Master Tu, after attaining the 
truth, was absorbed m his inner life and did not take the 
trouble to talk about it K‘8 the Ch‘ an-shih (Zen Master) was 
followed by San (^8501), Hui (®ii50i), Sh&ig (®®W). 
Na-kuang (ffl53fcW). Tn“ (jifflpr0»). Chang («Se®). 
Chen (R®®). They aU orally toeoutsed 

on the deep meanmg of the sutra, and did not leave any 


hterature. j 

"After the Master K'e, Shan (#BP) produced a rom- 

mentary m four fasciculi, Peng ' 
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Ming (IBiiSM®). 0“ m five Htt-mmg 

fallowing the Master K‘8 Uiere we fte 
Master Tai-fsong 

fas , Tao-ym f ® \ 

(^^gjRV who wrote one in five fas , An 

?o?one m five fas . Chnng (Hft®). who wrote one in 

eight fas ; and Tai-mmg {:fcgBeii) who wwte me in ten faa. 

"There "was another line, independent of 13ie Master K 6 
but dependn^ upon [Aaanga’s] fifoAogSno-sompriAa^Clum 
(Mwgji) wrote a commentary in four fas ; and Shan-to 
the Vinaya blaster one in ten fas. -^Na- 

imano (aK-#;®), there were Shih the Zen Master (Kww)> 
Hni (jg®®), K'nang (it®®), “d Hnng-ehih (5L®®) 
who is said to have been living at Hsi-ming (|§®) m the 
capital, after his death the line was broken. Mmg the Zen 
Iffagtor (gj®®) was succeeded hy Chia (0 pS®), Pao-yn 
Pao-ying (5^®), and Pao-ying (gS®), 


whose line is stall flonnshing at present 
"Ch'ung, since he began to study the sntras, made the 
LmMvatSra the chief object of his especial study and al- 
together gave over two hundred lectures on it He has not, 
however, so far written anything about it He went about 
with his lectunng as circnmstauces directed bun, and he 
had no premeditated plans for his missionary activities 
When one gets mto the spint of the teaching one realises 
the oneness of thu^js; but when the letter is adhered to, 
the truth appears varied The foUowera of Ch'ung, how- 
ever, insisted upon his putting the essence into a kind of 
wntmg Said the Muster, ‘The essence is the ultimate 
leahly of existence; when it is expressed by mBanH of lan- 
guage its finesse is lost; much more is this the case when 
It 18 committed to writmg ’ He however could not resist 
the persistent requests of his disciples The result appeared 
as a commentary in five fasciculi, enfatied 8zii Cht Hffi 
Iprivate notes], which is widely circulated at present.” 
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This detailed story relative to the LanhSvatSra 
Hiu-k‘8 IB illuminating in many ways, it not only gives an 
insight into the histonoal rdation between Zen and the 
sntra, bat it gives the reason why the telabonship exists 
between them 'When the author refers to the specific fea- 
tures of the Lankdvatara as consistmg in attammg the on- 
attamable, which is beyond the ken of reasonmg, he at the 
same time describes the peculiarities of Zen teaching brought 
over to Ghma by Bodhidharma That the school of Dharma 
was not favourably received by students of Buddhist philos- 
ophy, that Hui-yu CSIW) better known as Tao-yn 

(MW)) hept his mouth closed, knowing that the truth 
realised in his innermost mind was something beyond the 
phraseology of ordinaiy mentalities, that Fa-ch‘ung (^1^) 
refused to commit his thoughts to writing because by doing 
so the exquisite colouring of his lively espenence vanished, 
— all these statements made by Tao-hsuan (^S) who was 
not yet acquainted with the later growth of Zen Buddhism, 
delineate with exactitude the characteristic point of Zen The 
study of the LankSvatara, as especially related to Zen, was 
kept up to the time of Fa-ch'ung and Tao-hsuan, who were 
contemporaries, and this was about the time of Hung-jin 
the ^th patriardi of Chinese Zen Buddhism. 
Judgmg from these histonoal facts we know that the mtel- 
lectual study and the practical disciplme went on side by 
side, and that there were as yet none of the dear distmctions 
whidi later devdoped drstinguishing Zen after Hui-nSng 
(MflD) the sixth patnaich, from wbat preceded him So 
&r none of all these numerous commentanes on the Lan- 
IcavatSra have been recovered 

There is one tiung'm the foregomg account given by 
Tao-hsuan of the history of the LankSwitStv that requires 
notice that there was another sdiool in the study of the 
sntra than the one transmitted by Dharma and Hui-k‘S 
This was the sdiool of YogSoSra idealism. The Ime of 
Hui-k‘8 bdonged to the Ekayana school ^ 
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Southern India 'which was also the one resoited to bjr 
Dharma himself when he wanted to disconise on the philos- 
ophy of Zen Buddhism. To this Ekayana school hdong- 
the Avatathsdka and the 6raddkotpanna as wdl as the LaH- 
IcSvatara properly mterpreted. Bnt as the latter makes 
mentum of the system of the eight VijnSnas whose central 
principle is designated as AlayavijnSna, it has hem used 
by the Yogacara followers as one of their important authori- 
ties Ch'ien the Zen Master and other teachers 

were those among whom the La'AMvatSra received an inter- 
pretation different from that given by Fa-ch'ung and his 
party. Thon^ Fa-eh'nng is not recorded in any historical 
work on Zen in our possession at present, he was probably 
one of the earlier Zen followers. That he was not an 
ordinary scholar of the La&kwatSra is proved by the fol- 
lowmg inddent recorded by Tao-hshan. When Hshan- 
chnang (£||) came back from his long sojonm in India 
his inffnence in the BnddMst world of the day must have 
been immense He was perhaps a little too self-confident 
and somewhat too presumptive when he dedared that all 
the Chinese trandations of the Buddhist sutras and Sastras 
pnor to him were not exact and rdiabk, and no discourses 
or lectures ought to be given on the dder texts When 
Fa-ch‘ung heard of this, he retorted diarply, saying, “You 
are a Buddhist pnest ordained according to the older texts; 
if you do not allow any further propagation of them, you 
should first take off the priestly robe and be reordained ac- 
cording to the n^r texts. It is only whm you listen to 
advice of mine that you can go so far as to prohibit 
the spread of the older transUtions.” This protest from 
me watering monk^student of the Lamvatara in four 
fasmcnh gainst the most powerful authority of the new 
teanslation school, whose reputation and influence must have 
almost overwhelming, diows what kiud of a man Fa- 
M ung really was Everything recorded of him reminds one 
strongly of his Zen training and understancQng 
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The study o£ the Lankivai&ra after Fa>ch‘ung seems to 
have declined, especially in connection \nth Zen Buddhism, 
imd its place was taken by the Yajracchedtka, a sutra be* 
longing to the PrajiiSpSranatS group. It is quite interest- 
ing to enquire into the circumstanecs that brought about 
this change. For one thing the La7tkSva{Sra is a very 
difficult specimen of literature, and it requires a great deal 
of scholarship to read and understand it intelligently. 
Though Tao-hsunn remarks that its diction and sense arc 
well in harmony (SaiSigit), Su Tung-pei’s 
criticism, which npxiears in his preface to the Ghin-shan 
edition (^lUS) of the Sung dynasty (1085), is more to 
the point. ‘*Thc LankSvatara is deep and unfathomable in 
meaning, and in style so terse and antique, that the reader 
finds it quite difficult to punctuate the sentences properly, 
not to say anything about his adequately understanding 
their ultimate spirit and meaning which go beyond the 
letter This was the reason why the sutra grew scarce and 
It become almost impossible to get hold of a copy.” The 
real difficulty of properly punctuating the Chinese text of 
the LaAkttvaidra in four fasmcnli lies not necessarily, as Sn 
Tnng-pei judges, in the classical terseness of style, but rather 
m Its adoption of the Sanskrit style of arranging words as 
is remarked by Pa-tsang. It was no ca^ task even for a 
most competent scholar to find exact Chinese expressions for 
the original phrases, and frequently he was obbged to follow 
the Sanskrit grammar. The Chinese translations, therefore, 
had occasionally td be read, not after thar native laws of 
syntax, but after the Sanskrit This is what Su Tung-pm 
really means by “terseness of style”, and also the reason 
for Chiang Chih-ohi's complaint that “I was^eh 

distressed with the difficulty of readmg this sutra ” TOw 
even scholars of the first grade found the lottkavatSra so ha^ 
to read, the natural result was to leave it alone on the ih^ 
for the worms to feed on it Hence its decline as a help 
to the mastery of Zen. After Pa-ch‘ung, who was eon- 
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temporary ynth Htaig-iSn, tlic fifth patnar^ of Zen Bud- 
dhism in China, the LmMvatara came gradually to he re- 
placed hy the Yajracchedika. This does not mean that the 
former -went altogether out of usage, but that the latter 
came to he thoaght more of in connection urith Zen, especially 
as Zen grew to he more and more popular and appreciated 
by the general puhUc outside the cloister. It must, there- 
fore, he said that the fifth patriarch was far-sighted enough 
m this respect The dcolme of the LaAk&oatara was, in 
fact, mcntahle The statement made hy Chiang Chih-chi 
in his preface to the Ghm-dian edition of the Lankdvaiara 
sheds light on the history of the sutra and also on the state 
of afiteirs m the Buddhist thought-world of his day (1085), 
and we give the following extract in which the two tendencies 
of Buddhism are referred to 

‘'The sutras preached by the Buddha are classified 
altogether into twelve divisions, which now make up as 
many as 5,000 fasciculi. While the Bight Law (Bharma) 
still prevailed, the number of converts was beyond reckoning, 
who fathomed the depth of the Law by merely listening 
to a half stanza, or even to one phrase of the Buddha’s 
teachmg But as we come to the age of similitude and to 
these latter days of Buddhism, we are indeed far away from 
the 8age; people at last find themsdves being drowned in 
the letters; the difSculty is like counting the sands on the 
bottom of the ocean, and they do not know how to get at 
the one substance which alone is true This was what 
caused the appearance of the Fathers, who, diteptly pomting 
at the human mmd, told us to see here the ultnnate ground 
of all things and thereby to attam Buddhahood, This is 
known as a special transmission outside the scriptural teach- 
ing. If one IS endowed with superior talents and an unusual 
sharpness of mind, a gesture or an utterance will suffice to 
grrc me an ™^ate knowledge of the truth. There- 

SSJT-*' highest 

gwe of irreverence, while Yakusan (||m) forbade his 
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foUoTirere to even study the sutras, since they vrere advocates 
of ‘special transmission.’ 

^ “Zen IS the name given to this branch of Buddhism, 
ivhioh Iceeips itself away from the Buddha It is also flaiy 
the niyshcal branch, because it does not adhere to the literal 
meaning of the sutras It is for this reason that those who 
blindly follow the steps of Buddha are sure to dende Zen, 
while those who have no likmg for letters are naturally m- 
elined toward the mystical The followers of the two schools 
hnow how to shake the head at each other, but fail to ap- 
preciate the fact that they are after all complementary Is 
not Zen one of the six virtues of perfection f If so, how 
can it conflict with the teaching of the Bnddhat In my 
view, Zen is the outcome of the Buddha’s teaching and the 
mystical issues from the letters There is no reason why 
a man should diun Zen because of the Buddha’s teachmg, 
nor need we disregard the letters on account of the 
mystical teachmg When we realise this, we come nearer 
to the truth Jan-ch*iii, asked, ‘Should I put every- 

thing 1 learn mto practice*’ Bephed Confucius, ‘Ye^ do 
so eonduet yours^ ’ When Tzii-ln asked the same 

question of the blaster, the latter eanboned him, saying, 
‘As long as your parents are still alive, how can yon put 
everything mto practice as soon as yon learn itf’ Gh‘in 
was backward, so the Master urged him to go ahead, while 
Im was too pushing, so he was told to be more circumspect 
There is nothmg cut and dried m Zen teachmg, it is always 
directed at the onesidedness of human character. The fault 
of studying [scriptural] Buddhism lies in the danger of 
becoming sticklers for the scriptures, the meanmg of which 
they fail to understand rightfully Ultimate reality is never 
grasped by such, for them Zen would be salvation Whereas 
those who study Zen are too ax>t to run into the habit of 
mnlnng empty talks and pracbsiiig sophistry Th^ fail to 
understand the significance of letters. To save them the 
study of Buddhist hteratnre [or philosophy] is to be re- 
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the LaUkdvatSra ceased to be studied as much as before, 
being replaced by the VajraeekedtkS, but at the same tune 
showing that the LankSvatata and Zen were most intimately 
related in spite of the Zen followers’ general attitude of 
aloofness from all the sutras of Buddhist teaching 

There is, however, one point m Chiang Cliih-chi’s ac- 
count which requires revision He says that the Lan- 
kavatara lost its transmission after the adoption by Zen fol' 
lowers of the VajraeehcdikS, but this is not entirely correct, 
for not only are allusions to the LankSvaiara 8S1ra found 
in Ma-tsn but the bne of Sh&i-hsin (p[t^} seems 

to hove been more partial to the Lankavatata than to the 
Vajracchedtkd, as we sec in Chang Shuo’s stele-insenpbon 
for ShSn-hsiu * 

As I remarked before, the chief defect in tlic Lank&va- 
tSra which prevented its beeommg popular, was its peculiar 
style and diction, which is not altogether native Chmese, 
and which made it difSeult even for scholars to nndeistand 
On the other hand, the VajracchedihS, like othei sutras of the 
PrajMparamxlS, group, is ea^ to understand so far as its 
diction and phraseology gO} and besides it is diort in spite 
of its repetitious style This advantage ovei the Lon- 
MvcAUra. is sufScient to explam why the Va)iacchedxk& 
superseded it as a guide book to the mastery of Zen teach* 
mg While the LaAkSvatBra, according to my judgment, as 
regards pomtmg the way to the realisation of the inner 
truth, is nearer the mark, this advantage is easily upset by 
Its unapproachabibty, and this advantage of the Vajrac- 
<shedtkS 18 in many ways decisive it Zen is to be studied and 
practised by a wider circle than scholars and specialists 
That the LankSvatBra, in spite of its bterary shortcomings, 


* Shfinibin u not regarded as the sixth patnoi^ by the foV 
lowers of Hui-nteg, who bare been the transanttere of Zw 
down to the present doy The Ime led by Shto-heiu wa e brofcen ^ Mt 
long after hie death, and records regard^ torn 
Twy scaree But Chang shno’h inscription states that Shtohsiu was 

the sixth patriarch 
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kept up its tradition throughout the development and vvide 
propagation of Zen is proved by the existence stiU of a 
number of commentaries written m the T'ang, Sung, Mmg, 
and Ch‘ ing, as well as in Japan. What, therefore, we can say 
of the LaHkavatara after the fifth patriarch, is that it did 
not cease to be studied hut was not so much m vogue as 
before, as for instance at the time of Fa-ch‘ung and prior 
to him 


The supersession of the LanMvatata hy the Fajroc- 
chedtka has another reason in the nature of Zen about which 
I wish to have a word here. Zen has no aversion to book- 
learning necessarily, but in point of fact Zen can be grasped 
more readily perhaps by the ^pie-minded and those who 
are not stuffed with intellectual aa eomplishTnOTit-o ^ as is 
proved, for instance, in the case of Hni-nfeng, who to all 
appearance was not so erudite as his rival Shgn-hsiu. This 


practical tendency has produced another tendency to dis- 
courage, sometimes to disregard, sometimes to po^tively 
slight the study of the sutras Hence the above remarks 
of Chiang Chih-chi. But here is the lurking-place for the 
two divergent schools of Zen to emerge without being 
fully conscious of each other’s characteristic standpoint. 
The one clings to the view that Zen is not controlled by the 
intellect, while the other upholds the fact that Zen is not 
by nature shy of erudiUon. The latter tends to he patro- 
nised by those whose natural bent is for learning and intd- 
Icclion; while the former is hkely to be favoured by the 
more practical-minded. Hui-neng belonged to the practical 
school boUi hy disposition and by education, while Shgn-hsiu 
was a scholar; for ttiis reason Sh8n-hsiu held fast to the 
UnlSvatura, and Hni-neng to the VajracchedikS, while 
Mb were being tutored by Hung-jSn; for it is not true 
hat Hung-aen was partial to the Vajracchcdxka,. indeed, for 
um the one ys of as much importance as the other. Seemg 

‘fcditation Hall with pictures illustrative of the Zaiiftdoa- 
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fora, nui-ngng inscribed bis famons poem upon it* What 
was a unity in the mind of the master, divided itself m the 
minds of his disciples, each of whom, accordmg to his m- 
dividnality, asserted one ride more forcibly than the other, 
although not necessarily consciously. When a tendency is 
thus in the begmnmg given a strong impetus, it gams 
momentum, opening up its own course of movement The 
Tajracchedika school of Hui>neng proved to be more m 
accord with the Chinese genius and consequently pro^ered 
more than the LaHkamiara school of Shen-hsiu, though the 
latter was not entirely replaced by the former 

Hui-nSng was not such an illiterate peddler as is made 
out by his followers, though he was not so learned and 
scholarly as Shcn-hsiu. But it was more pohtic for them to 
contrast their leader in this respect with his rival, who, was, 
indeed, the head of all the monhs under Hung^jSn not only m 
learning but in the disciplinary ride of Zen as well By 
cmphasismg this contrast Hui-nSng came out to be the 
greater Zen master, and the absolute aspect of Zen by which 
it transcends all the intncades of learning and intellection 
received more emphasis than it actually needed. The Lan- 
havtttdra thus finally ceased to be legitimately appreciated 
by Zen followers of the present day Some scholars of 
Buddhism, chiefly modem Japanese, ignorant of the real 
nature of Zen, yet knowing enough of the historical rela* 
tion between Hni-nSng and the Tttjracehedtka, which was 
once edited by him with a preface, try to prove that Zen is 
the outcome b£ practical training of the nund to gam an 
insight mto its real workmg But its absurdity is patent 
to all serious students of Zea, for the PrajSSpSramifa is 
the result of the intellectual elaboration of the Zen ezpen- 
ence which alone was the object of Hni-ning’s teaching m 
* JEtsogs tn Zen SvdMum, Senes I, p 192. 

"Tlie BoSln is not like tbe ti^ 

The nunror bngkt is sowbm AmiiiE, 

As tbere is aotluiig from the lint 
‘Where can the dost coileet itselCT** 
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eoBneotioQ mth all the Uteraiy endesvoixcs of seholars He 
never took a dislike especially to the Lankavaiara, his 
"ignorance*’ tras altogether of a different order. 

There are no records after Fa-ch'nng and after Hui- 
nSng as to the study by Zen followers of the LaAkavafara 
Sutra, except the cosunentaries whi^ had been written on it 
by scholars and of which we are still in possesrion The fact 
that during the Snng the antra was much neglected has 
already been made clear by the preface of Ghiang Chih-ehi 
and Sn Tnng-pri to the Gbin-shan edition of the sntra. But 
four commentaries of the Snng dynasty are still extant 
s^ainst two of the fang One of the fang commentaries 
was written by Fa-tsang, as was stated previonsly, and this 
is a sort of general introduction to the study of riie Lan- 
k&oatSra and is the moat valuable literature ever written 
in conneetion with the sntra; for not only does it give the 
author’s summarised mterpretation of the LaAkSvalara as 
a whole and of its position in the system of Buddhism, hut 
in it the reader can 6nd Fa-tsang’s view as a Buddhist 
philowpher Quite a few commentanes have been written 
on this work of Fa-tsang’s by Japanese scholars 

During the Ming dynasty the La'AkSvafSra seems to 
have been studied much, for we have seven commentaries 
that are stall in existence written on it during this period 
written m it during this period that are stall in existence. 
The Ch’ing dynasty has produced two, also avtant . There 
are altogether fifteen expository writings on the Lankavatara 
ij^ Chmese schola^ which are stdl in current eurcula- 
tion, as^ they are all indnded in ttie snpplementary part of 
the Tripitaka compiled by Mr Tatsuye Nakano, Kyoto 
1905-1912, and one is found in the main body of the 
Tnpitaka itself. 

In Japan dunng the Nara era in the eighth century 
It was a deed of merit to copy the LankdmtSra with other 
sutras and Sastras and to possess extra copies of 
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but how earneiitly and systematically it was studied u not 
Imown We have many interesting and at the same time 
illuminating docnmenta of this penod, that is, of the drst 
lialf of the eighth century, in which detailed entries are 
kept as to the various Buddhist writings that were copied 
by the ofScial scribes as well as the busmess side of this 
pious undertaking which was constantly earned on dunng 
those days Among these old valuable papers are references 
to the Lankavatara and its eommentanes, and the most re- 
markable thin g IS that two of the commentaries mentioned 
are ascribed to Bodhidharma himsdf How did such a 
tradition come over to Japan* As far as we know there are 
no records in China as to Bodhidharma’s authorship of any 


such wntmgs If these were still m existence, they would 
shed much light on the history of Zen Buddhism m Ghma 
The first senous study of the sntra was undertaken by 
a Zen monk called Hokwan Shiren (1278-1346) who was 
aTstfi a learned scholar being the author of a history of Bud- 
dhism known as The Genko Shakusho ^ 

thirty fasciculi, as was mentioned before His commentary 
on the Lankavatara is called the Bntsugoshtnron 

‘'Treatise on the Essence (or heart) of the Bnddha- 
teachmg,” and consists of eighteen fasciculi His dividing 
the sutra into eighty-six sections proves the keenness of his 
intellectual and analytical acumen, Tokugan TBson 
§1^ ) who published another commentary in 1687 followed 
Enkwan m the division of the sutra His commentary is 
qmte an improvement on his predecessor’s He motions, 
iiTWrtTig the LankSvatara commentaries he consulted with, tw 
which are not included in the Supplementary Tnpitaka of 


Kyoto I wonder if they are accessible now* 

A third Japanese work on the sntra is mentioned by 
Seigai Omura and Gisho Nakano who are the authors of 
Explmatory Notes to the Nihon Daizokyo ( H 
completed in 1921; the title of this Japanese book isByw®- 
kffoN^goku(mmmm).byKvken(^m) Hnfortunate- 


1 


I 

t 

1 

t 

( 

« 

h 





INTRODUCTION 


66 


ly, I bave not yet been able to see it mysdf. In the same 
Notes seven Trorbs are mentioned vmtten by Japanese 
scholars as commentaries on Fa-tsnng’s Introduction to the 
Lahkavtttara 

Most recent Japanese works relative to the Lahkavatara 
are Sogen Yamakami’s Japanese rendering of the Lahkava- 
tara by SikshSnanda; ShSsfai Mitsni’s concise exposition of 
the Lahkavatara teaching; and Hohei Idznmi’s Japanese 
translation of the Nanjo edition of the Sanskrit original 
Each in its way is helpful to the nndeistanding of this 
neglected Mahayana hteratnre. 


VII. iNTRODUCrORT ChAFTER OP OIHE 
LAKEA.VATARA. SuTRA 

In which Savona, King of the Sakshasas, requests the 
Buddha to discourse on the realisation of the 
inmost truth 

This introdnctoiy chapter whi(^ appears in all the 
LoAlSvatara tests except Qnnabhadra, the earliest nhinw " 
version now extant, is, as I have remarked before, no doubt 
a later addition, and does not properly belong to the wig iT , 
but as it abnost gives a summary, if any such thing 
fa possible, of the Lankavatata, I have decided to incorporate 
its translation in this book The translation fa chiefly 
based upon the Eanjo e^tion of the Sanskrit tPTi: and 
wherever it differs very much from the Chinese versions as 
regards the sense, the differences are quoted in footnotes ^ 

* The foUcnnng tiandatioii is far from hemg satufaetorr, and 
Wry likely it is laden -with erron Kohody can deny that the onemal 
text la Mrmpt to a great extent and reqnires for ita conuilete renaion 
greato ^nung and more cnttcal intellert than the present 
Mn affori ^t hia over-seal to have this important Mahayana sntra 
mw vtmely knopn not only among those who are interested in Bnd- 
dhiM bat among students of comparative religion wilL he hones. 

^ JcnMcoMra to the pahlio at large He win be mote than 
plwed if enbes wiU acqnamt him with any criticisms and coirecUons 
winch may oecnr to them. witeonons 
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(I)^ Thus I have heard The Blessed One once stayed 
in the Castle of Lanha vhich is situated at the peak of 
Mount Malaya in the great ocean, and irhich is adorned 
with flowers made of jewels of various kinds ^ He was with 
a laige assembly of Bhikshus and with a great multitude of 
Bodhisattvas, who had come together from vanous Buddha- 
lands The Bodhisattvas-Mahasattvas, headed by the Bodhi- 
sattva Mahdmati, were all perfect master^ of the various 
Samadhis, the [tenfold] Self-mastery, the [ten] Powers, and 
the [six] Psychic Faculties, they were anointed hy oU 
Buddhas with their own hands, they all well understood 
the significance of the objective world as the manifestation 
of their own mind, (2) they knew how to mamtain [various] 
forms, teaehmgs, and disciplinary measures, accordmg to 
the various mentalities and behaviours of beings;* they 
thoroughly versed in the five Dharmas, the [three] Sva- 
bhavas, the [eight] Vijnanas, and the twofold Non-atman 
At that time, the Blessed One who [had been preaching] 
at the palace of the King of the Sea-serpents came out at 
the expiration of seven days and was greeted by an innumer- 
able host of Sakra, Brahman, and Nagakanyfis, and lookmg 
at Banks on Mount Malaya smiled and said, "By the Tatha- 
gatas of the past, who were Arhats and PuUy-enhghtened 
Ones, this truth (dharma) was made the subject of their 
discourse, at that castle of Lanka on the mountam-peak of 
‘ These numerals m parentheses refer to the pases of the Sanskrit 


ecUbon 

* Much more fullj desonbed is Bodhiruoi (Wei) 

* laterally, “sporbss’' (oilrfdito) , * « 

* T'ang Aceordiss to the minds of bemgs, they manifest 
Taneiy of form and discipline them with [varions] means 

Wei. [There are] Yonons bemgs and vanons minds and foiM, 
in accordance with these Yorioas nunds and Tnnons changing ftomshts, 
[the Bodhisattvas], by innumerable means of ealvabon, save [bein^ 
eveiywbeie, make themeelves visible overywhoiw so that bieir mamfesw- 


bone are universal 

Sang [Tbcre are] vanous bemgs and vanous mmds and loi^ 
by innumerable means of aalvabon, [the Bodbisattvas] become vsno 
visible to all dasses [of beings] 
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Malaya,— the truth realisable by the supreme -wisdom in one’s 
inmost self, and not -risible to the reasonii^ philosophers, 
nor eonceirable by the consdonsness of the Srara&as and 
Pratyekabnddhas ^ I, too, would here for the sahe of B9:rapa, 
Overlord of the Takshas, discourse on thk truth.” 

[Inspired] by the spiritual power of the Tathagata, 
Mvana, Lord of the Bakshasas, heard [his voice and 
thought], '‘Certainly, the Blessed One is eoming out of the 
palace of the King of Sea-serpents, surrounded and accom* 
panied by an innumerable host of Sakra, Brahman, N&ga- 
kanySs; looking at the waves of the ocean and eontempla- 
tiii^ the mental agitations going on in those assembled, [he 
thinks of] the ocean of the iSia 3 ravi]nana where the Yij&Snas 
revolve [like the waves] stirred the wind of objectivily.” 
Then standing there, BSvana uttered an uttorance. “I 


will go and request of the Blessed One to enter into 
which for this long night would probably profit, do good, 
and gladden (8) the gods as -wdl as human beinga.” 

Thereupon, B&vana, Lord of the BfikaTiawna, trith his 
attendants, nding in his floral cdestud (diariot, aamB up to 
where the Blessed One was, and having arrived there he 
and his attendants came out of the chariot. ‘Walking 
around the Blessed One three times from left to right, they 
played on a musical mstrument, beating it with a stick of 
Wue Indra (sapphire), and hanging the lute at one side, 
which was inlaid vnth the choicest lapis lasuli and supported 
by [a band of] priceless doth, ydlowish-white like priyaAgu, 
they sang with vanons notes such as Saharshya, Bashabha, 
OSndhSra, Dharvata, NishSda, Madhyama, and KaiMa,’^ 
which were mdodiously modulated in OrSma, Murchana, 
etc , the voice in accompaniment with the flute beautifully 
blended in the measure of the 6&th£ 


’ ^ Sanskrit text u here certoinly at fault, there to ho 


* Neither Boainrnai nor fiikshajumaarefew 

Tanoua notes 


so apea&aHjr to flMM 
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1. “The truth-treasore irhose principle is the sdf- 
natnrc of JVIind, has no selfhood, stands away from reason- 
ing, and Is free from impnnties; it pomts to the knowledge 
attained in one’s inmost self; 0 Lord, show me here the 
way leading to the troth 

2 “The Sngata is the body in whom are stored un- 
macnlatc virtues; in him are manifested [bodies] trans- 
forming and transformed; he envoys the troth reahsed in 
his inmost self : may he enter into Lanka Now is the tune, 
0 Mom ' 

3 (4) This LanhS was inhabited by the Boddhas of 
the past, and [they were] accompanied by their sons who 
were owners of manj' forms 0 Lord, show me now the 
highest tmtli, and the Takshas who are endowed with many 
forms will listen *’ 

Thereupon, Bavana, the Lord of LankS, further adapt- 
ing the Totaka rhjrthm sang this in the measure of the 
Oatha 

4 After seven nights, the Blessed One, leaving the 
ocean which is the abode of the Makara, the palace of the 
Sea-king, now stands on the shore 

5 Just as the Buddha rises, Havana, accompanied by 
the Eakshasas and Takshas numerous by Suka, SSrana,^ 
and learned men 

6 Miraculously goes over to the place where the Lord 
is standing Alighting from the floral vehicle, he greets 
the Tathagata reverentially, makes him offerings, teDs him 
who he is, and stands by the Lord 

7 “I who have come here, am called Havana, the ten- 
headed Hwg of the Eakshasas* mayest thou gracionsly receive 
me with LaflMl and all its residents 

8 this dty, the inmost state of conseiousn^ 
realised, mdeed, by the Enlightened Ones of the past (5) 
was disclosed on this peak studded with predons stones 

9 “Let the Blessed One, too, surrounded by sons oi 

* Said to be the muusteis* oamea 
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the -Victorioiis One, now disdose the troth immaculate on 
this peak embdlirfied with precious stones; we, together with 
the residents of LanWl, desire to listen. 

10. “The LwAMvaiSra SiUra which is praised by the 
Buddhas of the past [disdoses] the inmost state of con- 
sciousness realised by them, as it is not founded on any 
system of doctrine. 

11 “I recollect that the Buddhas of the past sur- 
rounded by sons of the Victorious One recited this sutra ; the 
Blessed One, too, will speak. 

12 “In the time to come, there will be Buddhas and 
BuddharSons pitymg the Takshas; the Leaders will dis- 
course on this magnificent doetrme at the peak adorned with 
precious stones. 

13. “This magnificent oily of Lafihfi is adorned with 
varieties of precious stones, [surrounded] by peaks, refresh- 
ing and beautiful and canopied by a net of jewels 

14. “0 Blessed One, here are the Takshas who are 
free from faults of greed, refleetmg on [the troth] realised 
in one’s inmost self and makmg oSerings to the Buddhas 
of the past; they are behevers in the teaching of the Maha- 
yana and intent on dismplining one another. 

15 “There are younger Takshas, girls and boys, desir- 
ing to know the Mah^ana. Come, O Blessed One, who art 
our Teacher, come to Lanka on Mount Malaya 

16 (6) “The Bakshasas, with Kumbhakarpa at their 
head, who are residing in the city, wish, as they are devoted 
to the Mahayana, to hear about this inmost realisation 

17. “They have made offerings assiduously to the 
Buddhas [in the past] and are to-day gomg to do the same. 
Gome, for compassion’s sake, to LafikS, together with [thy] 
sons. 

18. “0 great Muni, accept my manmon, the company 
of the Apsaras, necklaces of various sorts, and the deUghtf ul 
ASoka garden. 

19. “I give mysdf up to serve the Buddhas and thmr 
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sons; there is nothing in mo that I do not give up [for their 
sake] , 0 great Mum, have eompassion on me'” 

20 Hearing him apeak thus, the Lord of the Triple 
World said, ”0 King of Yakshas, this mountam of precious 
stones was visited by the Leaders of the past 

21. “And, taking pity on you, they discoursed on the 
truth revealed in their inmost [The Buddhas of] the future 
time will proclaim [the same] on this jcwel-adomed moun- 
tain 

22 ”This [inmost truth] is the abode of those prac- 
tisers who stand in the presence of the truth 0 King of 
the Yakshas, you have the eompassion of the Sugatas and 
myself ” 

23. The Blessed One granting the request [of the 
King] remained silent and undisturbed, he now mounted 
the floral chariot offered by Havana. 

24 Thus Havana and others, wise sons of the Vic- 
torious One, (7) honoured by the Apsaras smging and 
dancmg, reached the city. 

25. Arriving in the delightful city, [the Buddha was] 
again the recipient of honours, he was honoured by the 
group of Yakshas including HSvana and by the Yakdia 
women 

26 A net of jewels was offered to the Buddha by the 
younger Yakshas, girls and boys, and necklaces beautifully 
ornamented with jewels were placed by HSvana about the 
Ti e««ini of the Buddha and of the sons of the Buddha 

27 The Buddha, together with the sons of the Buddha 
and the wise men, accepting the offermgs, discoursed on Ihe 
truth which is the state of consciousness realised in the 
inmost self. 

28 Honouring MahSmati as the best speaker, ^vana 
and the cnmpimy of the Yakshas honoured and requested of 
him again and agam,^ [saying], 

» QatbBs SO-aS, inehuiTfl, aw la prose w T* ang 
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29 "Thou art the asker of the Buddhas concerning the 
state of conseionsness realised in one's inmost self, of which 
we here, Yalcdias as well as sons of the Buddha, are desirous 
of hearing 1, together with the Yakshas, sons of the 
Buddha, and the wise men, request this of thee. 

30 "Thou art the most eloquent of speakers, and the 
most strenuous of praetisers (yogins) , with faith I heg of 
thee. Ask [the Buddha] about the doctrine, 0 thou the 
proficient onel 

31. "Free from the faults of the philosophers and 
Pratyekabuddhas and 6r&vakas is (8) the truth of the inmost 
consciousness, immaculate, and cuhninatmg in the stage of 
Buddhahood ” 

32 * Thereupon the Blessed One created jewd'adomed 

mountains and other objects magnificently ■with 

jewels in an immense number. 

33 On the summit of each mountain the Buddha 
himself was visible, and Rgvana the Yaksha also was found 
standmg there 

34 Thus the entire assembly was seen on each moun- 
tain-peak and all the countries were there, and in <» ae b 
there was a Leader. 

85 Hme ^ was the Emg of the Bak^asss and the 
residents of Lankh, and the Lanka created by the Buddha 
nvallmg [the real one]. 

36. Other things wore there, too,— the Asoka with its 
shining woods, and on each mountain-peak Mahawnt; -was 
making a request of the Buddha 

37 Who discoursed for the sake of the Yakshas on 
the truth leading to the inmost realisation; on ttie mountain- 
pe^ he was delivering a complete sutra with an exquisite 
voice varied in hundreds of thousands of ways.* 


‘ Txom. ibis point T'ang is a prose agein. 

text i.n?T, i* Bofflntuei ssa &sUi&i>a]ijta. The 

text hes. hnsdrede of thoneanas of perfect Batrae". 
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38 [After this] the teacher and tlie sons of the 
Buddhas vanished nvrnv in the air, leaving Bavana the 
Yahsha himself standing in hi& mansion 

39 Thouglit he, "How is thisf What means this? 
and hy uhom was it heard? What was it that was seen? 
and by whom was it seen’ Wheie is the city’ and wheie 
IS the Buddha ’ 

40 "Where are those places, those jewel-shining 
Buddhas, those Sugatos? (9) Is it a dream then? or a 
visum? or is it a castle conoured up by the Gandharvas? 

41 "Or IS it dust in the eye, or a fata morgana, or 
the dieam-child of a batrcn woman, or the smoke of a fire- 
wheel, that which I saw here?" 

42 Then [Rusana reflected], "This is the nature as 
it IS {dhatmata) of all things objectified in and by the 
mind, and it is not comprehended by the ignorant as they 
arc confused by every foim of discrimination 

43 "There is neithei the seer nor the seen, neither 
the speaker nor the spoken, the iorm and usage of the 
Buddhist woilcs — ^they are nothing but discrimination 

44. "Those who see tiling such as were seen before, 
do not see the Buddha , when disonmmation is not aroused, 
then one indeed sees^ the Buddha, the Buddha is a Fully- 
cnbghtened One, when one secs lum, it is m a world un- 
manifested 

The Lord of Lankfi was then immediately awalcened 
Feeling a revulsion {paiavniH) in his mind and realismg 
that the world was 'nothing but his own mind, he got settled 
in the realm of non-discrimination, w'as inspired by a stock 
of his past good deeds, acquired the cleverness of under- 

* Tlio ITanjo edition hns hero «a, hut I h ivo followed the T'ong 

* T'nng has "He who oeoo in the wn> ns was seen before, 
cannot eee the Buddha, wlien no disciiinination is aroused, this, indeed, 

18 the seeing " According to Wei "If ho sees things and takes 
them for realities, he does not seo the Bnddha Even when he is not 
abiding in a discnmmatmg mind, be cannot see the Buddha ” Wei 
evidently rends somewhat like the Sanskrit 
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standmg all lihe texts; obtamed the {aenlty of seeing [into 
things] as they were; 'was no more dependent upon others; 
observed things excellently -with his own 'wisdom; gained 
the insight that was not of discursive reasoning; was no 
more dependent upon others,^ became himself a great prae- 
tiser of discipline, was able to manifest himself in all ex* 
ceUent forms, got thoroughly acquainted with all the ^Iful 
means, had the knowledge of the characteristic aspects of 
every stage whereby to surmount it skilfully ; was delighted 
to look mto'‘ the self-nature of Citta, Manas, Manovijnana; 
got a view whereby he could cut himsdf loose from the 
triple continuation ; had the knowledge of disposmg of every 
argument of (10) the philosophers, thorough]^ understood 
the Tathagatargarbha, the stage of Buddhahood, the inmnirt 
self; found himself abidmg in the Buddha-knowledge; 
[when suddenly] a voice was heard from the sky, saying, 
'‘It 16 to be known by oneself.” 

“Well done, well done, 0 Lord of Lanka' Well done, 
indeed, 0 Lord of Lanka, for once more' The practiser is 
to discipline himself as thou doest. The Tathagatas and all 
things are to he viewed as they are viewed by thee; other- 
■wise viewed, it is nihilism All things are to be compre- 
hended by transcending the Citta, Manas, and Vijfianas as 
IS done by thee Thou shouldst look inwardly and not get 
attached to the letters and a superficial 'view of things, thou 
shouldst not fall into the attainments, conceptions, experi- 
ences, mews, and Samadhis of the SrSvakas, Pratyek- 
abuddhas, and philosophers, ttiou shouldst not have any 
hking for smaU talk and wittirism; thou shouldst not cherish 
the notion of self-substance.* nor ha've any thought for the 
vainglory of rulership, nor dweU on such DhySnas as bdaag 
to 'the SIX l}li 3 ranas, etc. 

"0 Lord of Lanla, this is what is realised by the great 

’ This does not appear in T'aag, nor in 'Wei 
T'ang- to go heroud 

• Wei and T'ang. Do not hold the 


views maintained m the '7eda8 
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prnchscrs who con thus destroy the discourses advanced by 
others, crush mischievous Mens into pieces, properly keep 
themselves away from cgo-ccntcred notions, cause a revulsion 
in the depths of the mind fittingly by means of an exquisite 
knowledge, they arc Buddha-sons who walk in the way of the 
Mahayona ; and in order to enter upon the Tathagata-stage 
of self-realisation, the discipline is to be pursued by thee 

"0 Lord of Lonku, conducting th 3 self in this way, 
be thon further purified in the way thou hast attained, 
(11) bj' disciplining thyself well in Samudhi and SamSpatti, 
follow not the state realised and enjoyed by tlie Sravakas, 
Prats'ckabuddhas, and philosophers, as it is due to the 
imagination of those who disciplme themselves according to 
the practices of the puerile philosophers They cling to the 
visible forms created by their egotistical ideas, they main- 
tain such notions as element, quality, and substance, they 
cling tonnciouslj* to views originating from ignorance, they 
get confused by cherishing the idea of birth where prevails 
emptiness, they cling to discrimination [os real] ; they fall 
into the way of thmlang where obtains the dualism of 
qualifying and qualified 

"0 Lord of Lanka, this is what leads to \anous ex- 
cellent attainments, this is what makes one aware of the 
inmost attainment, this is the Mahayana realisation He wiU 
accomplish and acquire a superior state of existence 

"O Lord of Lanka, by entenng upon the Mahayana 
discipline the veils [of ignorance] are destroyed 
turns away from the manifold waves of mentation and faUs 
not into the refuge and practice of the philosophers 

“O Lord of Lanka, the philosophers’ practice starts 
from their own egotistic attachments Thmr ugly practice 
arises from their adhering to the dualistic views concemmg 


the self-nature of the Vijnana 

“V7dl done, 0 Lord of Lanka' reflect on the sip^ca- 
tion of this as you did when seemg the Tathagata before; 
for indeed, is seeing the Tathagata 
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At that time it occurred to ]tevana “I wish to see 
the Blessed One again, who has all the disciplinary practices 
at his command, who has turned away from the practices of 
the philosophers, who is faom of the state of realisation in 
the inmost consciousness, and who is beyond [the dualism 
of] the transformed and the transforming He is the know- 
ledge (12) realised by the practisers, he is the realisation 
attamed by those who are enjoying the perfect bliss of the 
Samadhi when there takes place an intuitive understanding 
which comes through meditation. Therefore, he is known as a 
great adept in the mental discipline ^ Hay I see thus [again] 
the Compassionate One by means of his miraculous powers in 
whom the fuel of passion and discrimination are destroyed, 
who IS surrounded by sons of the Buddha, who has pene- 
trated into the minds and thoughts of all beings, who moves 
about everywhere, who knows everything, who keeps himself 
away from works (krtya) and forms {Idkshana) , seeing him 
may I attain what 1 have not yet attained, [retam] what I 
have already gamed, may I conduct myiidf with non-dis- 
erimination, abide in the joy of Samidhi (meditation) and 
Sami,patti (concordance), and attain to the ground where 
the Tathagatas walk, and in these make progress ” 

At that moment, the Blessed One reeognismg that the 
Lord of Lankfi is to attam the AnutpattikadhannakshSnti^ 
showed his glorious compassion for the ten-headed one by 
making himself visible once more on the mountain-peak 
studded with many jewels and enveloped in a net-work of 
jewels The ten-headed Kmg of Lanka saw the splendour 
again as seen before on the mountain peak, [he saw] the 
Tathagata, who was the Arhat and the Frdly-enlig^teued 
One, with the thirty-two marks of ezcdlence beautifully 
adorning his person, and also saw himself on each monntain- 

^ The onginal text here as It staada does not seem qmte intel* 
ligible to me Hence I have followed the T'ang whieh generally givee 
tbe best reading. 

* This » explained later more or less folly as it le one of the most 
ngnificeat coneepbone of Mahayana Buddhism 
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peak, together with Mahfimati, in front of the Tathagata 
the Pully-enlighlened One, putting forward Ins dKcours^ 
on the realisation expeiienced by the Tathagata in his inmost 
self, and, surrounded hy the Yakshas, eonvcrwng on the 
literary teaching, reeilation, and story [of Buddhism?] 
Those (13) [Buddha] -lands were seen with the Leaders* 
Then the Blessed One beholding ogam this great as- 
sembly with his \Msdom-ej-e, uliieh is not the human eye, 
laughed loudly and most ngorously like the lion-kmg 
Bmitting raj's of light from the tuft of hair between the 
eyebrows, from the ribs, from the loins, from the Snvatsa* 
on the breast, and fiom everj' pore of the skin, — omiHiTig 
rays of light whieh shone flaming like tlie fire taking place 
at the end oi a kalpa, like a luminous rainbow, like the rising 

* There 18 sureli a discrcpaaey here in the text T'ana reads 
**In all the Baddha-lands iii the ten quiitera were iilio iccn sneh erenta 
SOini; on, and there nas no difference whntoier " Wci u qnite different 
and has the folloiring "Bcsidct, ho aiw ,ill the Buddha lands and 
-ill the hinga Ihinkini; of the transitonncm of the bed} As they are 
coretously attached to their thrones, wiics, children, and relatives, they 
And themsehos hound by the flvo passions and have no timo for cman- 
(ipation Sccine this, thej abandon their dominions, palaces, mves, 
concubines, elephants, horses, and precious treasures, mving them all 
up to the Bnddha and Ins Brotherhood They now retreat into the 
mountain woods, IcaiinK their homes and wishing to study the doctnne 
Ho [BOvana] then secs the Bodhisattvas in the monntom woods strenu- 
ously applying thomsches to tlio mnsteiy of the truth, oven to the extent 
of throwing themsolves to tho hungry tiger, lion, and Bakshnsas Ho 
thus secs tho Bodliisattins reading and reciting tlie sutrna under a 
tree in the woods and discoursing on them foi others, seeking thereby 
the tiuth of the Buddha He then secs tho Bodhisattvas seated under 
the Bodhi tree in tho Bodhi mondola thinking of suffering beings 
and meditating on tho truth of the Buddha Ho then sees the vener- 
able Mahdmati tho Bodhisattia before each Bnddha preaching about 
the spiritual discipline of the inner life, and also sees [the Bodhi- 
sattva] surrounded liy all the Tokshns and families and talking about 
names, words, phrases, and paragraphs ” This last sentence is evident 
the translation of the Sanskrit defymSpOthdLathBm, which is contrasted 
in the XtonlJlvattra throughout with pratf/StmOrvajnOnagoeara (the 
spmtnal icalm roabsed by the supreme wisdom in one's inmost eon 
scionsncss) 

* Swastika 
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snn, blazing bnlliantly, gloritraedy— which were obserred 
from the sky by Sakra, Brahman, and the gnardians of the 
world, the one who sat on the peak [of Lanka] vying with 
Monnt Snmeru langhed the loudest laugh. At that time the 
assembly of the Bodhisattvas together with Sakra and 
Brahman, each thought within himself 

“For what reason, I wonder, from what cause does 
the Blessed One who is the master of all the world (sarva- 
dharma-vaiamrtm), after amiliTig first,^ laugh the loudest 
laugh f Why does he emit rays of light from his own body* 
Why, emitting [rays of bght], does he remain silent, with 
the realisation [of the truth] m his inmost self, and absorbed 
deeply and showing no surprise in the bliss of Samadhi, and 
reviewmg the [ten] quarters, looking around like the hon- 
king, and thinking only of the disciplme, attainment, and 
performance of Bkvana*’’ 

At that time, Mahamati the Bodhisattva-Mahasattva 
who uas previously requested by Bavana [to ask the Buddha 
concemii^ his self-realisation], feehng pity on him, (14) 
and knowing the minds and thoughts of the assembly of the 
Bodhisattvas, and observing that beings to be bom in the 
future would be confused in their mmds because of their 
delight in the wordy teaching {deiaMpatha), because of 
their clmging to the letter as [fully in accordance with] the 
spirit (artha), because of their dmging to the disciplinary 
powers of the Srkvakas, Pratyekabnddhas, and philosophers, 
— ^which might lead them to think how it were tTmt - the 
Tathagatas, the Blessed Ones, even in their transcendental 
state of consciousness should burst out mto loudest laughter 
— Mahamati, the Bodhisattva, asked the Buddha in order to 
put a stop to their inquisitiveness the following question: 
“For what reason, for what cause did this ImigVfl r tnira 
place?” 

Said the Bl^ed One “Well done, weU done, 0 MbTiB - 
mati< Well done, indeed, for once more, 0 Malmmatil 

’ Thu u rnuLtme m the Ohmese traiulatioiu. 
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Viewing the world os it is in itself and wishing to enlighten 
the people m the world who have fallen into a \iiong view 
of things in the three periods of time, thou nndertakest to 
ask me the question Thus should it be with the wise men 
who wont to ash questions for both thcmsel^‘cs and others 
Havana, Lord of Lanku, O Mahamati, asked a twofold ques- 
tion of the Tathagatas of the post who arc Arhats and 
perfect Buddhas , and he wishes now to ask me too a two- 
fold question in order to have its distinction, attainment, 
and scope ascertained — ^this is what is never tasted by those 
who practise the meditations of the Sravokas, Fratyekabud- 
dhas, and philosophers, and the same will be a^ed by the 
qncstion-loving ten-headed one of the Buddhas to come ” 
Enomng that, the Blessed One said to the Lord of 
Lanka, thus* “Ask, 0 thou, Lord of Lanka, the Tathagsta 
has given thee permission [to ask], delay not, whatever 
questions thou dcsircst to have answered, I will answer 
each of them (15) with judgment to the satisfaction of thy 
heart Keeping thy seat of thought free from [false] dis- 
orimination, obsenc w’cll what is to be subdued at each 
stage; ponder things with wisdom; [seemg into] the nature 
of the inner principle in thyself, abide in the bliss of 
Samiidhi, embraced by the Buddhas in Samudhi, abide m 
the bliss of tranquillisation ; going behind the Samadhi and 
understanding attamed by the SrSvakas and Pratydtabnd- 
dhas, abide in [the attainment of the Bodhisattvas] in the 
stages of AcalS, SSdhumati, and DhannameghS, grasp weQ 
the egolessness of all things in its true mgmficance, be 
anointed by the Buddhas [with the water] of Sanmdhi at 
the great palace of lotus-jewels ^Surrounded by the Bodhi- 


* The follomna aentenco is done hr ths nid of T'oiis, 
fiozubnt docs not seem to pTo any sense 

mads “There hy the bcconuap lolnses, hr those loh^ tot w 
Ijlessfid Tsnously by tho boncdaction of bi* owa pdrsou 
“O W<n g Of Ifflika, thoa wilt before long see thy pOTon, too. 
aittuK on the Jotns threne and coatinwng to ^ 

natiinil nutimer There are auniaoreWe famihes of lotos hmcs 
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which resounded [all aronnd], and then descending from 
the air, [the Lord of Lanka] sat down on the peak of the 
jewl-mountam ornamented with magnificent jewel-lotus 
whose splendour was second only to the sun and bghtning 
Sitting he made courtesy, amilmg first to the Blessed One 
for hw permission, and proposed to him a twofold question 

It was asked of the Tathagatas of the past, who were 
Arhats, Fnlly-cnlightened Ones, and it was solved by them 
0 Blessed One, now I ask of thee, (the request] will cer- 
tainly be complied with by thee as it was by the Buddhas 
[of the post] in verbal teaching * 0 Blessed One, duality 
was discoursed upon by the Transformed Tathagatas and 
Tathagatas of Transformation, but not by the Tathagatas 
of Silence ® The Tathagatas of Silence are absorbed in the 
blissful state of Samadhi, they do not discriminate ooucem- 
ing this state, nor do they discourse on it 0 Blessed One, 
thou assuredly will discourse on this subject of dnahty 
Thou art thyself a master of all things, an Arhat, a Tatha- 
gata The sons of the Buddha and myself are anxious to 
bsten to it ” 

The Blessed One said, “0 Lord of Lanka, tell me what 
you mean by duality?'* 

The Lord of the Bakshasas, (17) who was renewed in 
his ornaments, full of splendour and beauty, with a diadem, 
bracelet, and necklace strung with vajra thread, said, "It 
IS said that even dharmas are to be abandoned, and how 
much more adharmas (no-dharmas) ' 0 Blessed One, why 
does this dualism exist that we are called to abandon? What 
are adharmas? and what are dharmas* How can there be 
a duality of things to abandon? Does not duabty arise 
from falling into discrimination, from diserimmatmg self- 
substance where there is none, from [the idea of] things 

* That ig, as far os the teaeliiBa eonld ho eoavered m words 
DetanSpStha stands in contrast with nOShSKta or profydtmipan la 
the XanMeatdrn 

* In T'ana and Wei "OnginBl Tathagatas " 
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created and imcreated, beeanse the non-differentiating 
nature of the llayavijnana is not recognised? Like the 
seeing of a hair-circle as really existing in the air, [the 
notion of dualism] belongs to tiie realm of intdleetion not 
exhaustively purified This being the case as it shotdd 
be, how could there be any abandonment [of dharmas and 
a^armas] 

Said the Blessed One, “0 Lord of Lanka, seest thou 
not that the differentiation of things, such as is perceived 
m jars and other breakable objects whose nature it is to 
pensh in time, takes place in a realm of discrimination 
[cherished by] the ignorant? This being so, is it not to be 
so understood? It is due to discrimmation [cherished by] 
the Ignorant that there exists the differentmtion of dharma 
and adharma Supreme wisdom {aryajnam), however, is 
not to be realised by seemg [things tins way] 0 Lord of 
Lankh, let it be so with the ignorant who follow the par- 
tieularised aspect of existence that there are such objects 
as jars, etc., but it is not so with the wise. One flame of 
uniform nature rises up depending on houses, mansions, 
parks, and terraces, and bums them down, while a differ- 
ence m the flames is seen aceordmg to the power of each 
burning material which vanes m length, magnitude, etc. 
This being so, why (18) is it not to be so understood? The 
duality of dharma and adharma thus comes mto existence. 
Not only is there seen a fire-flame spreadmg out in one 
oontmmty and yet diowing a vanely of flames, but from 
one seed, 0 Lord of Lanka, are produced, also in one con- 
tmuily, stems, shoots, knots, leaves, petals, flowers, fruit, 
branches, all mdividualised As it is with every extern al 
object from which grow [a vanety of] objects, so also 
With mtemal objects From Ignorance there develop the 
Skandhas, Dh^tus, Ayatanas, with all kinds of objects ac- 
companying, which grow out m the triple world where we 
have, as we see, happiness, form, speech, and behaviour, 
each differentiating [inflmtely]. The oneness of the Vij- 
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Sana is grasped vanonsly according to the evolution of an 
objective world; thus there are things seen inferior, superior, 
or middling, things defiled or free from defilement, thmgs 
good or bad Not only, 0 Lord of Lanka, is there sn(li a 
difference of conditions in things generally, there is also 
seen a vanety of reabsations attained inwardly by each rdi- 
gious practiser as he treads the path of disciphne which 
constitutes his practice. How much more difference m 
dharma and adharma do we not see in a world of particulars 
which IS evolved by discrimination? Indeed, we do 

“0 Lord of Lanka, the differentiation of dharma and 
adharma comes from discrimination 0 Lord of LankS, 
what are dharmas? That is, they are discriminated by the 
disennunations cherished by the philosophers, SrSvakas, 
Pratyekabuddhas, and ignorant people They think that 
the dharmas headed by Guna and Dravya are produced by 
causes— [these are the notions] to be abandoned Such are 
not to be regarded [as real] because they are appearances 
It comes from a man’s chnging [to appearances] that the 
manifestations of his own mind are regarded as reah^ 
(dhormafS) (19) Such things as jars, etc, are products 
of discmnination conceived by tiie ignorant, they east not, 
their substances are not attamable The viewing of things 
from this viewpoint is known as their abandonment 

“"What, then, are adharmas* 0 Lord of Lanka, what 
we call dharmas are not attamable, they are not appearances 
bom of discmnmation, they are above oausahty, there is 
m them no such [duahstio] happenmg as is seen as reahty 
and non-reality This is known as the abandonmg <» 
^qVi^TTTiaH What agam is meant by the unattamabihty or 
dharmas? That is, it is like horns of a hare, or ass, or 
wflTnal or horse, or a child conceived by a barren wor^ 
They are dharmas the nature of which is unattainable, tney 
are not to be thought of [as real] because they are appear- 
ances They are only talked about m popular parlmoe u 
they have any sense at all, they are not to be adhered 
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in the case of jaxa, etc Aa these [unrealities] are to be 
abandoned as not eomprdiensible by the mind 
so are things {hhSva) of disomnmation also to be abandoned. 
This is called the abandoning of dhannas and adhanuas. 0 
Lord of Lanka, yonr questioning as to the hov of abandon- 
ing dhannas and adhanuas is hereby answered. 

“0 Lord of Lahha, thou sayest again that thou hast 
ashed [this question] of the Tathagatas of the past who 
were Arhats and Fully-enlightened Ones and that it was 
solved by them. 0 Lord of Lankfi, that which is spoken 
of as the past belongs to discrimination ; as the past is thus 
a disenminated [idea], even so are the [ideas] of the 
future and the present Because of reality {dharmata) 
the Tathagatas do not disenminate, they go ^yond dis- 
crimination and futile reasoning, th^ do not follow (20) 
the individuation-aspect of forms, except when [reality] 
is disclosed for the edification of the unknowing and for the 
sdre of their happmesa.^ It is by FrasSfi that the Tatha- 
gata performs deeds transeending forms; therefore, what 
eonshtutes the Tathagatas m essence as wdl as m body is 

^ This u o&e of the laoBt important aeotione in this first utro- 
finetor; chapter, but smgolarly all the three tests, perhaps esevptmg 
3"Bng, present some dUScnlties for elear understanding, Wei- "O 
Ijord of lAfika, -what you speak of as past is a form of cbscrimination, 
and so are the fatoie and the present also of dMnmnmataoa. O Lord 
of LaakB, when I speak of the real natore of sndmess as being teal. 
It also belongs to disennimation, it is like disennunatmg forms as the 
nliunate lumt If one wishes to realiae the bbss of real wisdom, let 
him dismpbne himself in the knowledge that transeends forms, there- 
fiore, do not discmnuiate the Tathagatas aa having knowledge-body or 
^dom-eesence Do not cherish any disciimmation m [thy] mind, 
w not dmg in [fliy] will to snch notions as ego, personalia, sold, etc 
Etaw not to discximanatel It is in the HanoTijfifins that various con- 
mbons are perished sndi aa forms, figures, [etc ] ; do not chensh suifii 
idisenmmataans]. Do not disonnunate nor be disenminated IHir- 
ther, O Lord of Lafikd, it la like various fonns painted on the wall, idl 
s^tMait beings are auch O Lord of Lafikfi, all sentient beings are 
^^aases and trees, with them there are no acts, no deeds, O Lord of 
all dharmas and adhanuas, of them nothing la heard, nothing 
““«d O Lord of Lauke, all thugs u the world are like m^&. >’ 
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insdom Ijmna). They do not discriminate, nor are ftey 
discriminated "Wlierefore do they not discriminate m the 
Manas? Because discrimination is of the self, of soul, of 
personality Hoiv do they not discriminate in the Mano- 
Tijuanaf [The Manovijn^a] is meant for the objecbTe 
world where causality prevails as referred to forms, ap- 
pearances, conditions, and figures Therefore, discnnuna- 
tion and non-discriiuination must be transcended 

"0 Lord of Lankh, that which comes out in mam- 
festation is [like] a figure inlaid m a wall, it has no 
sensibility [or consciousness] 0 Lord of Lanka, all that 
IS in the world is devoid of work and action because all 
thmgs have no reality, and there is nothing heard, nothing 
hearmg 0 Lord of Lanka, all that is m the world is 
[like] an image magically transformed This is not com- 
prehended by the philosophers and the ignorant 0 Lord 
of Lanka, he who thus sees thmgs, is the one who sees 
truthfully Those who see things otherwise walk m dis- 
crimination, as they depend on discnmmatioD, they clmg to 
dualism It is like seemg one’s own image reflected m a 
mirror, or one’s own shadow m the water, or in the mowi- 

T'ang. "0 Lord of Looka, What Ton apeak of as pant le no more 
tkan diacniaiaatioxi, eo is tho fatars, I too am like km [le tkie to 
be read, "tke present, too, is like it»*»] 0 Lord of LankS, tke teadi 
mg of an tka Buddkas la oataide diacnmiaatioB, aa it goco baronS ah 
diaenminationa and fable reaaoninga, it la not a form of parbaoliiiiaa 
bon, it IB realiaed only by madam That [thia abaolnte] teaelims >■ 
at all diacooraad about la for tbe aake of giving bliaa to all aaabant 
bemga The dieeouraing la done by tbe madom tranacending foima 
It la called the Tathagata, tberefore, the Tathagata baa bia esaenaa, 
bia body m thia madom He tbua doea not diaenminate, nor la be to 
be diaciuninatad Bo not diaeruninate i""i after the nobons of ego, 
peiaonality, or bemg Why tbia impoaaibibfy of diaenmmabont Be- 
canae the bDanoniSSna la aronaed on account of an objeobve world 
wheram it attaebea itaelf to forma and Sgorea Therefore, [the Taib^ 
gata] la ontaide tbe diacnminabng [viewl aa weU aa the diaeinmnated 
[idea] 0 Lord of LankS, it is like bemga pamtad m colours on > 
wall, they have no sensibility [or mtalliganee]. flaubent bemga m w 
world ate also like them, no acts, no rewards [an mtb them] Bo 
are aU the teaebmga, no hearmg, no praadung ” 
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light, or seeing one’s shadov in the house, or hearing an 
echo m the valley People grasping their own riiadows of 
discrimination (21) uphold the disenmination of dhanna 
and adharma, and, failing to carry out the abandonment of 
the dnalism, they go on discnmmatmg and never attain 
tranquillity. By tranquillity is meant oneness, and oneness 
gives birth to the highest Sam&dhi, whieh is gained by 
entering mto the womb of Tathagatahood, which is the 
realm of supreme wisdom realised m one’s inmost self.” 
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TEACHING OP ZEN BUDDHISM 


PSEUMIKABY NOTE 

The stady of the LanMvatdra xnay best be approached 
in its especial relation to the teaching and history of Zen 
Buddhism. It ms principally due to Bodhidharma, father 
of the Zen in China, that the sntra came to be prominently 
taken notice of by students of Buddhism, and it uras mainly 
by his followers that its study was systematically carried on 
and its commentaries written. This has already been men- 
tioned It IS true that the Yogacara school, or the Dhar- 
malakshana sect of Chinese and Japanese Bud- 

dhism makes frequent references to it as supporting the psy- 
chological theories of their school, but this side of the sutra 
18 incidental, its chief theme being the doctrme of self- 
realisation. "Whatever psychology, or logic, or metaphysics 
it mt^ contain, is to prove the mam doctrme. The sutra is 
by no means systematically developed as has been repeatedly 
noticed, but the current running underneath the whole text 
18 unmistakable There is no doubt that this underneath 
current m spite of the memorandum-like nature of the sutra 
is in closest touch with the teaching of Bodhidharma and 
his school 

The study of the sutra, however, has not been so 
vigorously prosecuted as that of other Mahayana sutras, 
such as the Saddharm^wndarika, VimakMrh, Amtamaaka, 
or SvMavatvoyvha. This neglect has especnkdy been the 
case with the followers of Zen, who ought to have studied it 
most serioutiy, but whose mdiSerence to philosophy and 
cognate subjects is notorious Added to this, the f ac t *>»»<■ 
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the Batm not only m the Chinese translations bnt in the 
onginal Sansknt presents many difficulties in grammar and 
m meaning has increased the continued neglect of it But 
^ tune IS npe for ns to take it up and suhject it to a senous 
rtndy now that we have the Sansknt edition emnpleted ly 
the unceasing efforts of the late Dr, Bunyfi Nanj5 It is 
my mtention here to treat it as the sutra par ezoettenee in 
relation to the Zen teaehmg of Buddhism While Zen as a 
rule abhors any connection with one special sutra or sastra> 
the undeniable fact remains that the LaiikSvatara was 
the^ok handed by Bodhidharma to his first disciple Hni-k*! 

the sutra containing the essential teachings of his 
school This being the case, it is natural for his followers 
the present time to renew the investigation and study of 
it Besides, no religious ezpenenee can stand outside a more 
or less intellectual interpretation of it Zen may like to 
Ignore its literary or philosophical side, and it is justified m 
doing so, no doubt, but to think that this implies the absolute 
ignoring of all attempta at any form of interpretation would 
be a grievous error 


PABT I 

A Gbnbiuii SnnvEr of tecs Pbincipaii Ideas EIxpoundeo 
m Tan Sdtba. 

The Breadth of Mahayana Buddhism 
Buddhism, especially Mahayana Buddhism so called, is 
like a vast ocean where all kinds of hving beings are allowed 
to thrive in a most generous manner, almost verging on a 
chaos Students who lightly step into it generally find it too 
complicated and overwhelnung for their logical comprdien' 
sum But the fact is that Mkhayana Bud^ism is the out- 
come of long years of development of a religious qrstem 
among a people furnished with a most fertile imagmation. 
The student has to be patient The best method of study 
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may probably be fotind by taking ap one principal Maha- 
yaua sntra at a tune, and examining its contents bistorieally, 
philosophically, and psychologically The Chinese scholars 
encountered the same difficulties centuries ago, and as in 
those days there was no lower or higher criticism of the 
sacred texts, every tradition was respected on its face value 
The scholars exhausted their ingenuity to make a logical, 
humanly plausible arrangement among the vast treasure of 
literature broi^ht over from India and all claiming to have 
been delivered by the Buddha hims^ This untenable posi- 
tion is now abandoned, and each sutra has come to be studied, 
historically, critically, and analytically Each principal 
sntra may now be regarded as marking a certain stage or 
phase of development in the history of Mahayana Buddhism, 
which 18 indeed too huge and unwieldy to be handled as one 
sohd piece of work completed within a few decades 

'What, then, does the Lankwoatara signify in the com- 
posite system of Mahayana Buddhism? 'What phase does it 
represent in the long history of Buddhism f 'What in short 
is themessage of the Lailkfivatdra as we have it now? "What 
function does it or did it perform in the conservation of 
Buddhist thought and expenenee* 

Each principal sutra has had its special work to ac- 
complish in the unfoldment of the religious consciousness of 
the Buddhists. For instance, the Sad^armapu^darUta 
marks the epoch m the history of Buddhism when Sakyamuni 
cecsed to be conceived of as a historical personage subject 
to the fate of all transient beings, for he is no more a 
human Buddha but one who lives t^ugh eternity for the 
benefit of all creatures All that he is recorded to have 
done in history is no more than one of his “skilfnl means” 
{upSya) to save mankind So we read . 

"I diow the place of extinction, I reveal to all beings a 
device {upaya) to educate them, albeit I do not become ex- 
tinct at the tune, and m this very place [that is, MimTif . 
Oridhrekuta] I continue preaching the Dharxiia Here I rule 
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snyself as well as all beings. Bnt men of perverted minds 
in their delusion do not see me standing here. In the opimon 
that my body is completely extinct, they pay irorship m 
many ways to the relics, but me they see not They feel, 
however, a certain aspiration by which their minds become 
right. When such upnght, mild, and gentle creatures leave 
off their bodies, then 7 assemble tiie crowd of disciples and 
show myself here on the Gndhraknta And 1 speak Ihns to 
them in this very place I was not completely extmct at 
the timej it was bnt a device of mine, monks, repeatedly 
am I bom in the world of the living . I see how the crea- 
tures are afflicted, but I do not show them my proper bemg 
Let them first have an aspiration to see me , then 1 will reveri 


to them the true Dhorma.'*^ 

The SiivaritaprabhSsa, at least in part, belongs to the 
same period, when it says • “Every drop in the oceans may 
be counted up, but the age of Sakyamnni is altogether beyond 
calculation. Mount Sumeru may be pulvensed and every 
particle is countable, but the age of Sahyamum is altogether 
beyond calculation However innumerable, every particle 
of dust composing the great earth may be counted up, 
but not the age of the Victorious One However teund- 
less space is, its ends may be reached, bnt the age of SSkya- 
-m-n-ni « altogether beyond calcnlation. However long one 
may hve through hundreds of kotis of eons, be cannot ooi^ 
up the age of the Buddha. There are two deeds whereby 
a man 's life is prolonged not to kdl others and to give aW 
mneh food For this reason the age of the Great Man 
cannot be measured, it is like the measure of kalpas 'wjnon 
are incalculable Therefore, harbour not any fliadow w 
doubt as to the age of the Victorious One which is mdeea 
beyond the reach of measurement • 

The SukhttvafivyMa represents a stage m the history 


» BJJE., Vol XXI, VP- 807-808 
* iVi-wi n and Idziimi editios, pp O-M 
only portly appeared in The Baetem Suddhut, 


»i*iin« ediboB lais ec 
Vol V.Uo 1 
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Baddhist «q)erieaiee whidi ceased to be wholly satisfied with 
the intelleetaal presentation of Ihe doctrine of enlighten- 
ment, when Buddhists began to be oppressed with the idea 
of sm and doubt hanging over them too heavily and acutely. 
Bead the followup m which the destmy of those Bodhi- 
sattvas 18 described who have not yet come to have an absolute 
faith in the wisdom of the Buddha but who try to save them- 
selves by amassing their own stock of merit 

“Aai, 0 Ajita, there might be a dungeon bdongmg to 
an anomted Eshatnya king, inlaid entirely with gold and 
beryl, m which cushions, garlands, wreaths, and strings are 
fixed, havmg canopies of different colours and lands, covered 
with silk cushions, scattered over with various flowers and 
blossoms, scented with excellent scents, adorned with arches, 
courts, wmdows, pinnacles, fire-places, and terraces, covered 
with nets of beBs of the seven kinds of gems, havmg four 
angels, four pillars, four doors, four stairs ; and the son of 
that ku^ havu^ been thrown mto the dungeon for some 
uusdeed is there, bound with a cham made of the Jambunada 
gold And suppose there is a couch prepared for him, 
covered with many wooUen doihs, spread over with cotton 
and feather cushions, having Ealinga coverings, and carpets, 
together with coverhds, red on both sides, beautiful and 
charming. There might be brought to him much food 
and drink, of various kinds, pure and wdl prepared "What 
do you thmk, 0 Ajita, would the eigo 3 rment be great for that 
prmcet 

“Ajita said Yes, it would be great, 0 Bhagavat 

“The Bh^avat said. "What do you think, 0 Ajita, 
would he even taste it there and notice it, or would he fed 
any satisfaction from itt 

“He said. No, indeed, O Bhi^avat, but, on the con- 
trary, when he had been led away by the king and thrown 
into the dungeon, he would only wish for dehverance from 
there He would sed: for the nobles, princes, ministers, 
women, elders, housdiolders, and lords of castles, who might 
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dehvcr him from that dungeon Moreover, 0 Bhagavat, 
there js no pleasure for that prince in that dungeon, nor 
IS he^libcratcdf nntil the king i^otvs him favour 

“The Bhagavat said Thus, 0 Ajite, it is mtb those 
Bodhisattvas who, having fallen into doubt, amass a stock 
of merit, but doubt the knowledge of the Buddha . 

It IS very interesting to contrast these passages from the 
Swkhttvanvyfiha with the thought pervading the Prajiia- 
paraimta-suira Por the Prajnaparamtta dwelhng on the 
conception of unreality or emptiness {sunyatS) sedcs ddiver- 
ance from the dungeon of existence, or rather mterprets the 
Buddhist realisation purely from a metaphysical pomt of 
view The doctrine of Sunyati^ constituting the keynote of 
the Prajrtdparamitd is really the foundation of all the Maha- 
yana schools of Buddhism including even the YogScaia 
"What IS known as primitive Buddhism denied the existence 
of an ego-substance (dtman), but its conception of the ex- 
ternal world was that of the naive reahst The PrajnSpSra’ 
Wits philosopher insists on the non-existence of a particular 
body as such, that is, as an objective reahty whose identity w 
absolute Bverj’ being or every object, as he sees it, is 
relative, impermanent, and not worth attachment This 
PrajiSdpdnmttd idea of unreality, or emptmess as the hteral 
sense of the term SUnyafp is, is the foundation of the Bud- 
dhist theory of nature 

Thus, in the Prajifdparamifd, supreme enlightenment is 

’ S B B ZIiIX, The Larger SukMvatlvgSha, pp 68-64 
’ The theoiy of Bciqratn (emptuess or void) is one of the best- 
hnotm theories propounded by the ISahajana, bnt it is one of the lesst- 
iindentood eepeciallr ty those whose thonght has never mn nlong the 
line of hlahaTana ontologi Bnt, even among Bnddhist acholan, then 
are some who do not so fnllr eomprehend the doetnne as one mar 
expect of them, seeing that ther most have been imbued with the idea 
since the beginning of their stadr The reason is that the doetnne 
itself IS quite liable to be wronger or inndeqnatehr interpreted, 
to its sabtlety or depth, or to its extreme simpboitir, as it is vanonslr 
approached and taken hold of See also below wh^ the doetnne of 
r<Anntpada" (no-birth) is treated 



96 


ZEN BUDDHISM 

identified mth l^e attainment of Snnyatfi. In other words, 
the object of the Buddhist life is to find an unattached abode 
m this realisation. This abode is called aprat%shthUa, not- 
abiding. Hence the noted phrase in the Jhamond SHira, 
XIV fla kvaat prattshthitam etUam utpadayttaoyam ^ The 
Tathagata has no dwelhng place in the sense that all his 
thoughts and doings have no extenor or ulterior objects in 
view to which he desires to adapt himself, and therefore that 
he IS like the sun that shines on everybody just and unjust, 
or like the lily m the fidd that blooms in its best even when 
there is nobody around to admire its snpra-Solomonic array. 
So we have again in the Ashtasahasnka, Chapter II, p. 34: 
“A Bodhisattva-Mahasattva should abide himself in the per- 
fection of Prajna by abiding in emptiness The Tatha- 

gata IS so ealled because he is not abiding anywhere, his mind 
has no abode neither in things created nor in tlimga toi- 
created, and yet it is not away from them ** This is the 
message of all the sutras belonging to the PrajHaparamitS 
dass 

As to the Avatamsdka-sQira, it is really the consumma- 
tion of Buddhist thought, Buddhist sentiment, and Buddhist 
experience To my mmd, no religious literature in the 
world can ever approach the grandeur of conception, the 
depths of feeling, and the gigantic scale of composition, as 
attained by this sntra It is the eternal fountam of life 
from which no religious mind will turn bade athirst or only 
partially satisfied It is a great pity that this magnificent 
hteratnre stiU remams concealed in a language not so univer- 
sally accessible. Here not only deeply speculative minds find 
satisfaction, but humble spirits and heavily-oppressed hearts, 
too, will have their burdens lightened Abstract truths are 
so concretely, so symboliealty represented here that one will 
finally come to a realisation of the truth that even in a 
partide of dust the whole universe is seen reflected— not this 

' “A Bodbiaattva slxmld have hia thovglits awakened without 
abiding in anjthing whaterer.” In Chinese, 
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visible universe only, but a vast system of universes, con- 
ceivable by the highest minds only. Towards the end of 
this section I have translated the ten vows of the Bodhisattva 
Samantabhadra as given in the final chapter of the Gandav- 
yuJia, which forms a part of the Chinese AvatamsaKa 


The Teaching of the Lanhavatara 


Where docs the LanhSvatara stand then? It may be 
classed in a way with the Avatamsake masmuch as it teaches 
the absolute idealism of the latter and is the disclosure of 
the inner mmd of the Buddha, but it has a i^ecial message 
to give to the Buddhist world in a manner characteristic 
of the sutra It is devoid of all ^nnhohsm. quite different 
in this respect from Avaiamsaka It is, instead, straight- 
forward in expression and notes down m a somewhat dietchy 
style almost all the ideas belonging to the different schools 
of Mahayana Buddhism It is partly for this reason that 
the sutra requires a great deal of learning as well aSjSn 
insight to imderstand all the details thoroughly The prm- 
oipal thesis of the LankSvatara, however, may be regarded as 
summarised in the following passage ^ 

"Again, 0 Mahamati, there may be other Sramanas and 
Brahmans who hold the foUowmg views that all thmgs haw 
no self-substance (nihsvabhdva)/^ they are hhe a doud, like 
a circle traced out by a revolvmg fire-brand, or like the ai^ 
castle of the Gandhairas, that they are unborn (an«t- 
pada)? that they are like mays, or mirage, or the moim m 
water, or a dream, that external objects are man^estations 
of the mind erroneoudy perceived due to false disenmma- 
tion (vifcalpo)® mnee lime immemorial, that by thus meiMg 
the world one ceases to be conditioned by the false 


» This IB done inainlx t*e T'aag rar^, tte 
edition of the Boddhiat Tnpitaka, * (teonp), VX, 87 ° i 
Bmutoittert (pp 42 fE) Throngliont ^ ^ 

rdfcrences are giTeiip imless epeeifiedp they* all refer to 


edited hy B Nanjd 

* As to the meaning of these termSi eee oeioir 
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crimination worked out m one’s own mind, one does away 
with the terminology belonging to such false discrimination, 
and with the signification of words such as predicating and 
predicated , that when one undeistands that the body, pro- 
perty, and abiding-place^ are the particularisations of the 
Alny g-mjfinTiB (or oiHa, mind), one IS freed from [ideas such 
as] perceived and perceiving, attains to a state of no-image, 
or shadowlessness (,mrabhasa).^ 0 Mahamati, such a Bodhi- 
sattva-Mahasattva will before long realise the sameness of 
Samsaxa and Nirvana 

“0 Mahamati, by deeds of great love (mdhBkarunS), 
skfifnl means (upSya), and effortle ssn es s {anSbhogaearya)* 
a Bodhisattva reviews aU beings and knows that they are 
like maya, they resemble shadows, they are not produced by 
causes; and, further, knowing that the world exists not out- 
side the mind, he leads a life of formlessness (animitta). 
As he gradually goes up the higher stages (bhumi), he will 
reahse a state of Samadhi where he comes to the understand- 
ing that the triple world is Mmd itself {dttamStra) The 
SamSdhi he attains is called M&ya-like {mdyopama). He 
will further free himself from aU images, perfect his know- 
ledge, and realise that things are unborn, and entering upon 
the Samadhi called Yajravimbopama, will obtam the Buddha- 
body He wiU, always abiding in the suchness of things, 
manifest himself in transformed bodies, he will be endowed 
with the ten Powers, the six Pcychie Faculties, and the ten- 

* De'ha-'bhogeiyrattihfha u found generally la eomldnstiim. It 
ateans tlua bodily exurtenoe mfli its matenal poBsessiona and ita pbyrieail 
enxronndmgs; in abort it atanda for the world generally. 

' Thia la a apintnal state of absolute pun^ in wbibh one finds 
BO traces of duahsm It u a complete identification of the self with 
the anehness or thnsnesa (tothotd) of things, and there is no thought of 
birth, abiding, and disappearance, seeing that all things start from the 
erolntion of one’s own nund {maeitta). 

* Or pniposelessness, a state of perfect adjustment, when one is 
not at all conseions of doing anythmg special for any particular indivi- 
dual The sna is said to be effortless or purposeless in its work when 
it alunes on the just and on the unjust. 
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fold Sdf-masteiy. O Mah&mafo, adomed Tnt^ TTpSya (skil- 
ful means), te will visit all the BnddhaJands, and disen- 
gaged from the philosophical doctrines as wdl as from the 
Citta, Kanas, and Vijfiana, he will experience a revnlsion 
(parSvrtfh) within hiwmpTf and by degrees will attain the 
Tath^ata-body. 

“Therefore, 0 MahSmati, if a Bodhisattva Tn^es to 
attain the Tathtlgata-body, he shonld keep himself away from 
the Sfcandhas, Dhatns, Ayatanas, Gittam, causation, works, 
discipline, birth, staying and passing, and cease from dis- 
criminating, philosophising, and abide m the thoiight of the 
"Mmd-only” (citfamofra). 

“"When the triple world is surveyed [by the Bodhi- 
sattva], he perceives that this existence is due to memo^ 
(vSsanS) that has been accumulated since the begummgless 
past but wrongly interpreted. He recognises lhat Buddha- 
hood IB a state imageless, unborn, and to be mwardly ex- 
perienced by onesdUE, when the mmd becomes fully controlled 
and purposeless deeds are accomplished Like flic Omtsr 
mani (wish-gem), he will now manifest h i m self m a variety 
of forms according to the needs of sentient beings and lead 
to the view that only Hmd is, and then gradually 
compel them to ascend the stages Therefore, 0 MaMmsh, 
let the Bodhisattva discipline h i mself well m the work of self- 
xeahsation (svastddhanta) ” 

Being full of technical terms, flie reader m^ find tw 
import of the passage here quoted difficult to undwstaira, 
but as we go on, it will, I hope, grow fully m^gible. m 
the meantime, the following paraphrase will hdp the rean 
to get a general idea of it 

The highest stage of Buddhist 
when a man comes to realise that 
self-Bubstance, or that they are not ai 
reahties, for they never have been 
they ore from begmmngless past, if 
o o nift into existence, or that they exi 


cpenmice is reached 
nga are devoid of s 
: all final, irreducible 
sated, they are what 
e say that they have 
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throTigh the senses, this 'vnll imply that individiiabsation 
18 ultimate fact, -which, however, is contrary to the truth 
inwardly perceived by an enlightened mind 

Individualisation is due to discrimination (vifeoZps), 
which IS falsely mterpreted and adhered to by a heart 
blmded by desires and passions, and from this fact there 
issue all kmds of human tragedies and comedies. 'What 
really exists is mmd, which is above all discnmmation, that 
is, above logic and analysis When this Mmd which is de- 
signated m the sutra as the JILlaya or Alayavijiiana is dis- 
cnminated by an erroneously self-created and self-refieeting 
agent called Manas, this world of particulars develops in its 
mitieadmg fulness and nehness. 

Discrimination is the result of memory (vasmS) ac- 
cumulated from the unknown pi^ Vasand literally means 
"perfummg,” or “fumigation,” that is, it is a Irfuii of 
energy that is left behmd when an act is accomplished and 
has the power to rekmdle the old and se^ out new impres- 
sions. Through this “perfuming,” reflection takes place 
which IS the same thmg as discriminaticm, and we have a 
world of opposites and contraries with all its practical con- 
sequences. The triple world, so called, is therefore the 
tiiadow of a sdf-refiecting and self-creatiiig mind. TTanm^ 
the doctnne of “Mmd-only” (attamatra). 

Bealify as it is, or Mmd in itsdf , is also called the 
Buchness (tathata) or sameness {samatd) of things, as litn- ftiTi 
axe unified all forms of antithesis which constitute our an-fami 
world of sense and logic. The Bodhisattva abides m 
snchness whi^ transcends all our reasomngs and discrimina- 
tions. And because he abides in this transcendental realm 
his all-lovmg heart works without the tamt of aalfiaTitnwi 
and one-sided attachment, using all contrivances {upSya) 
whereby to save his fellow-beings from pam and sufEermg 
These works of his are ealled purposeless for the reason that 
they are not actuated by any egotistic interests or desires 
or motives. Thqy are called out from the abundance of his 
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inner goodness vriueh now shines forth free from aU defile- 
ments of intellection as well as of conation 

The world is like mayS, or mirage, as his mtelleet is 
no longer snared in the me^es of dualishc logic, he intui- 
tively perceives that the world of partionlansation is no 
more than the reflection of his own nund His life is thus 
designated as formless or imagdess and his deeds effortless 
and purposeless Yet he never relaxes his efforts to benefit 
all sentient beings He knows from his transcendental posi- 
tion that Samsara and Nirvfina are the same (samata), and 
yet he knows not when to stop working for tiie redisation 
of the highest ideals and also for universal salvation Eis 
inner mind is then said to he abiding in the Samfidhi known 
as Mayopama (mirage-like) 

This seems to be the highest state of spimtnal attam- 
ment realisable by a nund encased in a hnman body, but 
there is still a higher state to be attamed by the Bnddbist 
There is a higher body called Bnddhalcaya which is obtained 
when a man enters upon Vajravimbopama Samadhi 'When 
this IS obtamed one is endowed with the ten Powers, the 
SIX Psychic Faculties, and the tenfold Self-mastery He is 
then able to transform himself mto various forms m order 
to benefit sentient beings in accordance with their desires 
and cireiimstauces He is also able to visit all the Buddbs- 
lands and to perform all Bnddha-deeds 

Tie mam object of the Buddhist life is thus seen to con- 
sist in havmg a certam spiritual revulsion, wherely we arc 
able to leap from the dualistic shore of this mdividuabstic 
world to the other shore of Nirvana, where there ate no 
egoistic impnlses and desires in evidence any longer, thoi^h 
this means not at all the death of a loving heart itedf ^ 
effect thia revu]Eum,Bpintnal discipline is needed which toaHy 
leads up to a certam exalted umer condition Enligh^* 
meat, self-realisation, or the opening of an inner eye i* ® 
name given to it The LaiikSvatara calls it PratjntmSryaj 
nagoeara, or SvasiddhSnta, and the mam object of its tea 
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ing IS to n o gn aiTit ns -vnth the faet of an inner perc^tion 
wMdi causes a spiritual revolution in our 'whole life 

The reason why the LaAkavat&ra is considered to he 
Tnn tymeany and doctnnally BO closely rdated to Zen Bud- 
dhism IS based on this fact that herein most emphatieally 
pasp.rt.ed is the importance of an inner realisation as the 
source of all the religious virtues and blessn^ Zen, of 
all the schools of Buddhism, is preeminmitly the rel^ion of 
enlightenment If the Buddhist life is to be regarded as 
consisting of Prajfia. (higher knowledge) orBodhi (-wisdom), 
and Kamna (love), Zen indeed makes most of the PrajhS, 
element at least duxmg its first stages of training, and this 
PrajM which it teaches is to be attained by transcending the 
relativity of worldly knowledge, which will free our draires 
and passions from the entanglements of the mdividualistio 
-world-conception It does not teadi to destroy all -the im- 
pulses, instmcts, and affective factors that make up the 
human heart, it only teaches to dear up our intellectual 
insight from erroneous discnnunations and unjustifiable 
assertions; for when this is done the heart knows by itself 
how to work out its native virtues This is the position of 
Zen Buddhism, and in -the following pages 1 wish to devdop 
what the Lankavatara states on this subject, rather generally 
in the first part eoneeming -the nature of -the inner realisa- 
tion, and in -the second and the -third part concerning its 
relations to logic, psychology, and the practical life 

The Allemportanee of an Inner Bealisaiion 
The ideas that thmgs are devoid of self-substance 
(svahkdva), that is, they are by nature empty (lunj/a), that 
I3ie world is nothing but Mmd, that in order to reach the 
ultimate end of Buddhahood one must transcend all the 
hmitations of dualism and parfaculBrisaldan, and finally that 
the state of enlightenment must be realised within one's 
—these are the common property of Mahayana Buddhism; 
but in the LankSnai&ra these ideas are devdoped m a way 
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peculiar to this sutra By this I mean that it lays especial 
emphasis on the importance of self-reahsation, Tnthont which 
the Buddhist life remains a mere philosophical exercise 
The season why Bodhidharma handed this sutra 

over to Hui-k'S as containing the essence of Zen 

Buddhism must be sought in this that the constant refram 
of the Lankavatat a is the all-importance of an inner percep- 
tion (pratyatmagatt) or self-realisation (svasxddhSnta). 
Therefore, the purpose of this sutra is highly practical m 
spite of its abstract speculations 

In the first chapter^ which is added to the two later 
translations of the Lankdvatara, we have this from the 
Buddha, who gently smiled looking at the palace of Lanka 
on Mount Malaya “All the Buddhas of the past have dis- 
coursed on the truth of an inner reahsation which can be 
attained only by the supreme wisdom {dryajilSna) of the 
Buddha and never by the speculation {tarka) of the philos- 
ophers^ or by the discipline of the Sravaka and Pratyeka- 
bnddha This truth I wiU now disclose for the benefit of 
Havana, King of Lafika 

And when the Bodhisattva Mabamati finished praising 
the virtues of the Buddha m the beginning of Chapter II, 
(which IS Chapter I of the Sung translation), the Buddha 
surveying the assembly made this remark “0 ye, sons of 
the Victorious One, and 0 thou, Mahamati, adc and I will 
instruct you concerning the attainment of the inmost realisa- 
tion ipratyatmagah) ’’ 

These statements are conclusive as showing that Lan- 
kavatdra’s special importance in the hterature of Mahayana 
Buddhism hes in its perpetual upholding of this intuitive 
element m all rehgion "While the sutra has been made use 

* Pop on Pnglish traiuLitioii from tlio SBnakrit text, boo Bopro 

’ Whenever “the philoBophers’' are referred to m thiB hook, 
ther mean thihga, or tfrthakara, and (viat-tao) m Ohinoee, wbioh 
literally means “other toaohmse ” 

• P 2 
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of to support the «l<»Tna of a partienlar school sucdi as the 
YogScSra or the Avatamsaka, m its coimectiou with the 
doctrine of the AlayaTijnSna or Tathagata-garbha, this con- 
nection IS accidental The thesis of the sutra must he re- 
garded as centered upon the idea of an inner perception of 
the deepest truth, which goes beyond language and reason- 
ing The Buddhist discipbne or exercise {yoga) as is told 
by the Buddha consists of two parts, philosophical and 
practical.^ The philosophical discipline is to train the mind 
to absolute idealism and see that the world is Mind, and that 
there is in reahty no becoming such as birth and death, and 
that no external things really exist; while the practical side 
is to attain an inner perception by means of supreme wisdom 
{smpratydimaryajiianadhigama). Puttmg the practical 
side of Buddhist discipline first, we can say that when it is 
accompbshed, the philosophical side follows by itself; that 
is to say, the world as seen in the bght of self-realisation 
IS to be interpreted in terms of absolute idenliam , However 
this may be, the LaAk&vatara is decidedly nch in deep 
mystical speculations. 

One thing I wish to notice in the Lank&vatara before I 
proceed to describe the nature of the inner reabsation, is 
that this sutra does not make one reference® to the awaken- 
big of the thought of enUghtenment {hodhidttotpSda) m ade 
BO much of, especially in the sutras of the Projfiopfiromtfo 
group. The awakening of the thought of cnli gTitMitnOTit 


F ^ oxeiBise that nuilccg up Bodlu- 

mtTahood (mohayopopopin), one has to bo an expert in four 
[three of which are inteUcetual and the lost one u pracheal] (1) To 
poTcciTo dearly that this vuiblo world ig no more than Mind itself* 
[-1 to ahandTO the notion that birth, abiding, and possine-away xeallr 
take Plaeej (3) to look into the nature of things external and realim 

“3 fiaallr (4) to train oneself 
^ ^ realisation of the truth in the inmost consciousness by 

xncatiB OX saprexno Wisdom, ” ^ 

Btntement, as Mahftmnt i does 
wfer once or twice to it, but tho Buddha himself does not touch the 
subject. Ho always talks about the realisation of tho inner truth. 
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means to take interest m the teaebmg of UahaytmB Bud- 
dhism. and to wish smcerely for the realisation of its truth 
This IS really the first step in the career of a Bodhisattva, 
for without this awakenmg no further progress m spiritual 
discipline will be possible Therefore, m almost all the 
Mahayana sutras one is told to direct one’s first tlinnglit 
toward enlightenment When thin is accomphshed, one must 
come some day to the final attainment, however remote that 
day may be In the Lankavaiara no word is said about the 
awakening, but it goes directly to the heart of the matter, 
that IS, it asks the Bodhisattva to come to the realisation at 
once, instead of making gradual advance toward the goal 
In this respect, this sntra may be said to be an appeal to 
those Bodhisattvas who are ^eady deeply steeped m the 
Mahayana teachmg of Supreme Enbghtenment 

Another thmg that the student of the Lanhamiara 
notices IS that the Buddha here tells Mahfimati to attam to 
a state of inner realisation {pratyatmagocara) and not of 
enbghtenment {samhodht) These two are psychologically 
the same process; when one has PratyStmajnona, one is 
enbghtened But in the Lankavat&ra the ultimate goal of 
the Buddhist life is generally stated m terms of experience 
(gooara) and not intellectually as illumining^ I am m- 
clmed to think that the LanJcdvatara is unique in this respect 
explaining perhaps the reason why Bodhidhaima, the father 
of Zen Buddhism in Ghma, recommended it to his mystic 
followers 

When the IionkSvatara refers to Gocara or Gatigocara, 
instead of to Bodhi or Sambodhi, we realise that the mam 

* Thu does not mean that the LernkSvaULn never refers to the 
attamsnent of the Bodhi, for the Bodhi is the cardinal idea in eveiy 
school of Bnddhiam, and the eatra freqaentlr speaks of it, for instance, 
see pp 70, 78, 79, 86, 89, 112, 114, 148 Wo cannot help notumiE how- 
ever and empbasisina the fact that the JjankOvatOra makes more 
freqoent references to that higher state of consoionaness in which is 
revealed the inmost troth of things, than to the attainment of supreme 
enlightenment 
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object of the satra centres on the acquirement and cultiva- 
tion of a certain general subjective attitude towards the 
world and bfe, which is not merely philosophical or eon- 
eeptnal, but which comes from the experience of some 
d^nite turning m the activity of the mind. Sambodbi or 
enlightenment looks more toward the cognitive aspect of the 
revulsion (par&oritti) one experiences This is all wdl as fax 
as it goes, which is indeed the basis of all Buddhism, be 
it Hinayana or Mahayana. The Laiih&vaiSra, however, has 
come to see that the whole of the Buddhist life is not in 
merely seeing into the truth, but in living it, expenencmg 
it, so that there will be no dualism in one’s hfe of seeing and 
hvmg seeing must be living, and living seeing, vnth no 
hiatus between them, except in language Hence the LaA- 
kavatara’s reference so much to hving or eiqpenence, Qocara 
or Gatigocara, that is, Prat;^tmagocara. 

The Inner Experience and Langvage 
This inner iierception or realisation is made possible by 
the presence of the Tathigata-garbha vnthin the heart of 
every sentient bemg.^ The Qarbha, which literally mpanfi 
“womb,” or better, “something interiorly hidden,” is the 
seed of Tathagatahood from which a fully-enlightened bemg 
grows up This, however, is generally found covered up 
with defiled wrappings of false judgment {parikalpa or 
vdtdl/pa) and irrational attachment (obhwwefo) False 
ju^ment comes from not perceiving thmgs as they are 
iyathSbhiitam), that is, as not subject to the principle of 
individuation, which is imposed by the mmd upon tTiiw ga 
considered extemaL As to the irrational attachment which 
causes in us aU kinds of vexation, it is the inevitable result 
of fatee judgment The Garbha, therefore, origmally pure 
and immaculate, must be restored to its natural state free 
from attachments. It is thus generally likened to a priceless 
gem concealed under a soiled garment Take the garment 

‘ Spu 77, 822. 
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off and the ahnung stone iiaQ begin to died its naturcd light 
over things as they are The lUanunation thus obtained is 
a state of self-realisation, and one can then see the &arbba 
as if held in one's oim hand, even as plainly as the amalaka 
fruit ^ As the darbha thns cleansed of its defilement is 
beyond the speculations of the philosophers and the attain- 
ment of the Hinayanists, the anthor of the DoiahhilmtAu^ 
as 17611 as the LaiikSnatSra calls it Avihalpa, or Nirvikalpa- 
jSSna,^ meaning knowledge of non-judgment or non-dis- 
cnnunation, a Innd of direct perception, or agam knowledge 
of thusness or suchness (tathatajndna) * 

In spite of the practical end it has in view, the Lan- 
kavat&ra is filled with abstract nomendature, which some- 
times turns away those unfamiliar with Buddhist literature 
from further pursuing their study of it But this is un- 
avoidable seeing that the experience on which the Lan- 
k&vatdra discourses is not within the reach of a conscious- 
nesa ordmardy suffocated with contrary notions The sutra 
is quite explicit m this respect as it declares that those 
who are tied (,samsaMa) to words do not understand the 
truth (faWtiowt),* or that “the superior state of self-reabsa- 
tion is beyond ^eeoh and analysis ”® In faet, in this sutra 
the Buddha is never tired of repeatedly remindmg us of the 
faet that languid falls far too short of adequately rep- 
resenting the true state of self-realisation This is m the 
nature of language Language is always discriminative, 


* p 222 * Edited Icr J Sahder, p 64 *1* MS, etc 

* See abo Sthiramab’e eommentery oa tlw IVunfiM hr vaen- 
handlm. edited hy Sylvaia IiSvi, pp 40-41 

■ Pp 223, 224, "Aa the ignorant aeue upon the fingertip ana 
not the moon, to, indeed, thoee who are fastened to letters eomprehead 

^^ 4 S, '‘The tmth of reahsabon la the anponor eondifaon of 
an inner attainment which goes beyond words, letto a^ cOamu^- 
bone and leads to the realm of non-ontfloi^, it m ^ 

realisabon itself, it has nothing to wth *»»* - 

Xphiloeophew and eml doers, destroying sH these philosophers and 

owl doers, edf-realiaation shines onfcf’ 
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vhea we make reference to anything, it is to be distingnished 
from other things, thns limiting it to that extent and to that 
degree But the supreme moment of self-realisation is not 
subject to any form of limitation and discrimination; per- 
haps the only way of describing it will be to say "that,” 
or abstractly, "thusness” {tathata), but even this is dis- 
criminating {parikaljnta), and distorts the conception As 
long as we are what we are, tied up to the exigencies of 
material existence and to the inherent needs of logical think- 
ing, language is inevitable, and if we do not use words we 
have to resort to gestures and movements of some parts of 
the body m one way or another As the La^kavatara re- 
marks,^ words are not necessarily used all over the world 
for the communication of ideas or feelings; for in some other 
Buddha-lands the Buddha-teaching is earned out by mere 
gazmg, or by the contraction of the facial muscles, or by 
the raismg of the eye-brows, by frowning or smiling, by 
clearing the throat, by the twinkling of an eye, by merely 
thinking, or by a motion of some kmd. Articulate speech 
IS not an absolute necessity for human mtercouise. Mere 
gazing IS said to be snfScient in the world of Samantabhadra 
to make one reabse the highest state of enlightenment known 
as “Anutpattilcadhannakdianti.”* Even in this world, says 
the sutra, the ordinary business of life is earned on most 
successfully among the bees or ants that never use words. 
If so we never need wonder at those Zen masters who merdy 
raise a finger or utter an unintelligible cry in order to de- 
monstrate the profoundest experience ever attainable by 
human consciousness. When there is nothing m my TniriVj 
which cm readily respond to or which is already awakened 
to take in what is flashed out from another the latter 
may use the finest expression possible in our laTi g nn ga 
and yet my mmd may remain perfectly blind to its truth! 
If, on the other hand, there is a chord of harmony between 

* P 105 

* Tina IS explained below Bee pp 125 ff aad pp. 226 f 
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fhe tmo, a touch on either side mil create a reverberation in 
the other There is no power in a language as such, though 
we cannot dispense with it by any means 

The LaAkuvaiara here makes a distinotion between words 
(mta) and meaning (artha),^ and advises ns not to under* 
stand meaning by merely depending upon words, to do 
which is quite rumous to the comprehension of reality 
A word {ruia) is the combination of sound and syllable, sub- 
ject to our logical or intellectual understanding (Tog- 
aksharasamyagtt-mkalpa ) It issues from the cavity of the 
mouth between the teeth, jaws, palate, tongue, and bps, 
when one is engaged in conversation, inBections, conjuga- 
tions, and other grammatioal and rhetorical modificatioiis 
ate effected according to the errors (vtKalpa) and mnate 
desires (vdsand)^ of the speaker. As to meaning {arfha}, 
it is an inner perception itself gained in self-reahsation 
when one entering upon the path of Nirvana causes a rcvul- 
aon (parSvntii)* in the deepest recesses of consmoTiBness 
known as Alayavgnana To gam this inner perception, a 
man retires into a sdbtary tyiot all by himself , and, by 
applying himself assiduously to abstract meditations and 
deep refleotions, his inner sense (prajSS) or self-knowledge 
{svttbuddhi) begins to shine out from imdemeatii the 
residual accumulation {vSsan&) of the past thoughts, affec- 
tions, and deeds since time immemorial The meaning. 


* Pp 154, 198 ff , , ,, 

* Fiitalpa, literslly means "to aisfangmsh," 

or diBcruninatCj^* and is rendored xa Ounew (/eivjwwijy 

which u the charactenatic fnneboB of thudcingr 

aiffieolt term implring the whole phdoBophr or psychology ot Ji ■ 

yana idealieni No Bngliah egoiTalent le foima In 1^ 

"mamoiy," "liatat energy,” or "anprcssioB," is 

for it jPbr fuller eaphmation, however, see below, pp 12^ 17 S, 

* to the T'ang translation, "Th^ [the Hina^steJ 
ao not miaeratoBd that the great Nirvana is 

an mner perception fbere takes place a 

which aep^ the emstence of an erteraal world » Vasnbs^s 
TnmiOiBmjSapitMraa XXIX. also makes referei^ to ^ 
SSwfvat^. pp 62. 108, 238, etc Mora abont this revnhiOB later 
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caiJia, thus realised m one’s inmost conscionsness is some- 
tlung; no combination of the ph;fsical organs is capable of 
espressmg in any -way adequate to the experience. But as 
vrhen searching for an object m the dark one has to rely 
on a lantern,^ meaning is after all to be gathered by means 
of words, at least it is to be thus oriented The understand- 
ing of the relation thus existing between ruta (words) and 
artJia (meaning) will be necessary whmi we wish to know 
the nature of the inner perception {svapratyStmajnSna). 

This rdation between words and meanmg, or between 
syllables {dkshara) and reality {iattvam or tc^hatvam),^ or 
between teaching (deiana) and truth isiddhdnid),^ is like 
that between the finger and the mooiL* The fingftr is needed 
to point out the moon but it ought not to be taken for the 
latter. The same disastrous result follows from regarding 
dkshara, or ruta, or deSana as the reality itsdf. Those who 
are not able to take their eyes away from the finger-tip 
win never reahae the ultimate truth XparamartJia) of 
things® It IS again hke feeding the baby with uncooked 
food,® it Trill be too late to resusmtate it when it has suc- 
eumbed to the mother’s unirise treatment Those trained 
in the Buddhist doctrine ought to be quite discriminating in 
this respect. Naturally, we would not know what the teach- 
ing of the Buddha was if we had had no communication in 
words, words were very much needed, but when there is no 
correspondence between words and meaning the 
itself Tnll lose its sense 'The IiaAlcavatSra thus rriterates 
throughout the text that the Tathagata never teaches the 
Dharma fallein into mere talk {dksharapatifa), and it was 

‘ “By means of the lamp of word and ducnmmntion, the Bodhi- 
Battra-ltahjaattvaa go heyond word and disonmination and enter upon 
the path of aelf-reahgation.'’ B, 155 

* Bp 48, 198, etc. 

• Bp 148, 178 

' Bp 196,883. 

“The ignorant dinging desperately to the finger-tip of words 
ate ^hie^nen unto their death to reach the nlUmate truth.” B. 196 
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for tins reason that )t 'nos prcochcd by the Buddha and 
other teachers of tlic Dharma that “the Tathagata had not 
uttered a ^rord in answer or in discourse*' during his life- 
time between his Enlightenment and the Nirvana* The 
idea IS, “Do not cling to wordsl" (Na deiemd-ruia^pStha 
’bhtixwciatam For “dharmo naita ca dcfito bhagavata 
pralydtmavedyo yaiah 

Words arc to be treated like the lunar reflection m water 
ns far ns they arc related in meaning The reflection is 
thcie, though the moon itself has not entered {apramshiam) 
into the water, nor is it to be considered os standing in no 
relation {mrgainm) to the water, because the latter has some- 
thing in it to reflect the moon.^ Only let us not fall into 
the habit of supcrfleially taking mere words for real mean- 
ing This IS the warning of the LankSvatara YaihdrKfdr- 
Ihdbhtmveiasttmdhau na prapatafa ” 


Disastrous Complications Arising from 
Discrimination 


The habit of regarding words os completely and ade- 
quately expressing all that can be found there comes from 
another habit of ours, which is, in the terminology of the 
LanhdVtttdra, our wrong discrimination or interpretation 
(vikalpa) of the aspect of existence which may be designated 
as individuation (piabhedanaya^akshana,^ or vxshaya-pano- 

> Pp 144, 104, 240 The same idea is expressed m the TatMgei^ 
giihgasatra, which is quoted lu Oandrakirti's OommontBir on tbs 
Jfadh^amita, B T. Socic^ edition, p. 201. 

t p ^03 

■ fiatraiorntdro, XII, 2, p 77. “Tho truth has 
been preached by the Bnddha, seeing that one has to reabss it mtain 

* Jotaoondni or vdeHaeanira, pp 48, 78, 158, 198, 

This IS also used to show tho Tattogata's abmtr to 

as ho 18 eoneciTod variously by hia devotees, and again to symbo 


nature of existence os mere appenmneo 

' P 100, "Do not fall into the secret error 
to the meaning as expressed in words ” 

• P 127. 


of getting attached 
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chedcMkshana^) When this aspect is wdl understood so 
that we shall no more be misled by wrong interpretation, 
we are able to get into a state of self-realisation. Individua- 
tion means to separate one object from another, and taking 
these separated, particular objects for final substances 
(svabMva, or dMrmatmyalaksliat^a.) , to ding to this notion 
and thereby to keep up the evil desires and passions burning 
all the tiwie According to the sutra, this wrong interpreta- 
tion takes place in regard to several categories of thought and 
bemg sudi as (1) speech, (2) descnbable objects of thought, 
(3) appearances, (4) material wealth, (5) substance, (6) 
causal rdations, (7) definite philosophical views, (8) reason- 
ings as to the esastenee of an ego, (9) coming into existence, 
(10) not coming into existence, (11) dependence, and (12) 
bondage and release^ Logically considered, this land of 
dassifioation is bafSing, but when we survey the Indian 
background which stimulated the Buddhist philosopher to 
peculate on such conglomerate subjects, we can readily enter 
into its spirit For Buddhists, in fact for all Indian philos- 
ophers, there are no abstract problems of philosophy to be 
solved from a purely intdlectual point of view. They are 
always tinged with religious sentiment, th^ have always 
some bearmgs on the most important practical question of 
Me, which is how to get spiritual freedom All the thinking 
earned on in this sutra, therefore, has always this question 
in view, and naturally those statements above referred to 
are to be explained according to the general trend of Bud- 
dhist thought 

The wrong consideration about speech (1) creates an 
attachment to musical or literary productions which are not 
always spiritually enhanemg, and these are to be avoided 
Objects of thought are descnbable and therefore are deter- 
minable (2) , but the content of the inner perception forming 
the central theme of the Laiik&vatara is not subject to this 

> P. 44. 


I*. 128 et seq 
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Lmitation, and if one gets a wrong idea here, there will 
be no salvation for him, as he takes a thing indescribable 
and inexpressible for a thing to be seen, to be touched, and to 
be possessed Things desenbable have no permanency and 
consequently no spiritual value, but we are liable to judge 
them wrongly and get firmly attached to them (3) We are 
in this respect like those who fancy watery appearances m 
the desert to be a real sheet of water This faulty judgment 
may extend indefinitely over all appearances, and that the 
result will be ruinous goes without saying Hence this 
warning Attachment to material wealth or property (ariha) 
is another case of false judgment as to appearance (4) 

Substance {svaihSva) means in the Lank&vaiarii a con* 
Crete individual object, a residue after the last analj^s , and 
the adherents of the substance-theory maintain that there 
are really such things outside the mind (5) Owing to this 
misjndgment, the way to self-reabsation is blocked Errors 
of causal relation refer to the ideas of “to be” (sot) aud 
“not to be” (osot), which are considered real inasmuch as 
they make it possible to establish causal relationship between 
t t iiTi gii about us (6) But this idea of causality ought not 
to lead us to a &at cause or a primary being from which 
aU thing " derive their reality As we know, Buddhist philos- 
ophy denies the existence of a first cause as suidi The ideas 
of sai and asaf are only relative and have no substantid 


existence besides bemg so named 

We next come to such philosophical views as were entw- 
tained by different schools of thought at the time of tte 
LankavaiSra (9) ; according to which sm* categones as to 
be” (ash) and "not to be” (nSsft), as oneness (efcotoc) and 
otherness (myatva). or as bothness (vbhaya) and nothom- 
ness (anubkaya), are actuabtiea and for that reasOT to 
adhered to This is, however, wrong and is 
away from the inner realisation of the truth (8) 

(wuftft) IS concerned with the notion of tiic ego; w “ 
w thought to be a reality our spimtual development stops 


I 

I 



2IE5N BUDDHISM 


113 


short. The Lank&oatara, loyal to the traditional -vievr of 
Buddhist philosophy, refuses to countenance the theory of 
ego-substance, urhich may be regarded as a corollary to the 
general substance-theory. (9) The notion of ''coming into 
existence” {vipada) is related to that of causality When cer- 
tam causes and conditions are matured, people think some- 
thing comes mto actual existence and continues to exist 
until the causes and conditions cease to operate , for coming 
into existence and Tanishing from it are both real facts as 
much as is the general law of causation. (10) The “no- 
birth” {anutpada) mew of things, on the contrary, argues 
that nothing has ever been brought into existene ft through 
causal rdations, but that things are what they are prior 
to the operation of the law of causation And this is one of 
the charaetenstie views of the hoAhavatara, and a special 
treatment of the subject appears below.^ 

Dependence {sambandha) and bondage (fianiha) are 
Similar ideas The relation between metal and wire is de- 


pendence, while a man tied with a cord is in bondage, from 
which he can later be released when the cord is broken. All 
snch relations when conceived as real and permanent become 
dangerous to the spiritual growth of a true Buddhist, that 
18 , of a Bodhisattva (11 & 12). 


Words (r«#a) and meanmg (ortho), therefore, are to 
be separated, as the former generally fail to give ns an exact 
^a of the object described with them They are of course 
indicative, suggestmg where to look for the meaning. 
Numerous indeed are close attachments {alJvmiv^asamdhi) 
a man makes to things and relations on account of a vnrong 
understoding of their true nature and value, and, owing to 
these mistaken attachments, he wraps himsdf like a silk- 
worm in a cocoon, bindmg light not only himself but others “ 
' "Pp 183 ff, of these Btuim 

Pp 161-163 "Since the igaotent, seizing upon words Fas cor- 
Wledge of leahty. do not comprehend ito secret 
^6mtion, thv WMp thamaohes up like the sdkworm with thdr own 
false disciiminatiott (47).” 
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Imaguung things where they are not, or not perceiTing them 
where they are, men are addicted to evil desires and passions 
Let them learn to look into reality, yathSbhutam, for to do 
this is to break through the net of wrong judgment and false 
imagination and to attain the inward perception which is 
emancipation 


The Meaning of Yatliabhatam and Maya 
To understand the world and selfhood as they really are 
— this is seeing yathabhiHam, one of the great trumpet-calls 
ringing through both Mahayana and Hinayana hterature 
But to know exactly what “yathahhviam” means is the pro- 
blem, for it does not allow of any definite desenptian The 
problem is to be settled only by appealing to experience, i e , 
to direct perception when the truth has been grasped as such 
In this respect Buddhist terminology is often graphic and full 
of power; think of such terms as tathata {isid or ^jatt i 
snchness or thusness), tattvam (in^ thatness), or 

saiya ( J j^gg, being-so), which are used to designate the con- 
sent of the inner perception (prafyStmajHana). This seemg 
yathSbMfam constitutes the mystical element of all rdigion; 
and if one is affectively inclined, "Tat” (that) will have 
to be tfikPTi in faith; but when the mtellectnal clann pre- 
dominates, "Tat” will have to be perceived with "a noble 
eye of wisdom” (firyaprajnaealcshiis) and not by a divme 
(dtvyo) or human {.mSmsd) eye?- 

The world seen through a divme or human ^e is a 
world of mays, but one 'disclosed to the Prajufi is the mm 
one Therefore, logically speaking, mayS is not a quahty 
objectively attached to the world, it is not inherent m it, it 
rather belongs to the subject As mdeed the J^eahjio 
Mahayana does not admit the existence of an external wo^ 
whatever quahties we ordmanly thmk as 
latter are creations or constructions of our ovm mm 
if we allow ouiselvBS to be guided by the disorimin 
* JjP 40, 164 V. 13, buSihi/S «a mOmsaeAthiu'hB 
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imagination (pankalpa), the world must be said to have in 
itself something of the nature of mays, ; for its impermanence 
IS patent to ns all, it appears and disappears like lightning, 
having no self-sabstanee m it To say that this is an 
evanescent world is to say that it is always becoming, never 
in a state of bemg, that is, in constant flnz as an andent 
philosopher describes it We must, however, be most oarefnl 
not to be carried away by the ordmary method of interpret- 
ing the world and designate its transiency or constant 
beconung in Mahayamstie terminology This is strongly 
oolonred srith an ideabstic tinge, and to apply it m an objec- 
tive realistic sense will be quite misleading When the 
world IS said to be like m&ya, it is to be understood snb- 
jefltivdy, and not objectively Such objective terms as 
transiency or a flux of becoming presuppose realism, and 
are not, stnetly speaking, in harmony with the absolntdy 
idealistio standpomt adopted by Mahayanists 

So with the eoneeption of Snnyata (emptiness), we 
must bear m mmd the fact that the term is not to be found 
in a logician’s dictionary, nor in one eontaming realistic 
terms only. For it is the word coined by the possessor of 
the Prajn5eakshua (wisdom-eye) when he has reviewed the 
world as I look at a sheet of paper before me this very 
moment By him the world is perceived yaiMbWtm 
stopped of all its logical predicates and also its so-called 
objective trappings, the world thus appearing in its naked- 
ness has been designated empty (fttoyo), by the Maha. 
yamsts It is in this sense, therefore, that it can be said 
there is nothing substantial in the world, nothing whidi 
has mdividuabty (dtmow), nothing which can be grasped; 
and fliat it sbps through the hands, one predicate dis^ 
appearmg after another, so that it cannot be d.«ign.t..a 
as bemg (sat), nor by its opposite, not-being (osof). No 
term that admits of an antithesis can be applied to the world, 
as It IS beyond the logic of opposites To mention sonm 
such terms of antithesis used frequently in the iodtoafero, 
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they arc (1) ash and ndstt, or sot and asot, (2) iSSvata 
and ucoheda, (3) svalahsluina and sS,mSnyalaksUwttt, (4) 
lakshya and Idksluma, (5) grahya and grShaka, (6) sathsara 
and nirvana, (7) ttipada and ntrodJia, (8) kntaka and akfi- 
taka, (9) haJiyan and adhyatmaka, (10) anya and ananya, 
(11) anekala and ckata, (12) itbhaya and nohhaya, (13) 
mtya and anitya, (14) huddhi ond boddhavya, etc *■ Bpforc 
one term definitely fixes its quality, it runs over to the other 
alternative 

The Lankavaiara, therefore, declares that the world as 
it 18 does not fall within the four propositions or points 
(caUtshkoUka),^ and in Uic fii-st cliaptor even one hundred 
and eight negations are enumerated. The most truthful 
description of the state of things as we experience in tins 
world of particulars, will be, from the Buddhist way of 
thinldng, to compare it with mSya os created by the ma£^* 
eian" Making use of whatever objects a man chooses, ho 
makes a variety of phantom creatures which appear to the 
spectators as real and substantial But in this neither the 
magician nor the objects fancifully created arc at fault, 
the fault lies with the spectators who make erroneous judg- 
ments permitting things where they are not The sutra 
gives farther analogical proofed to impress upon us the 
truth of the mSyu-eonception or tliat of Sfinyats. That a 
picture is seen as if it really had three dimensions, that 

* (1) haing and non lioing, fl'Sifc (8) ototnal and dlscontinnoii*, 

3 (8) indiwduolity and gonornbtr, (4) prodionblo and 

prodioato, JBMaiJBffi; (6) soiaaWe and BcUing, IJfJMfeKt; (0) birth and- 
dentil and nirvana, (?) birth and oatinetion, Att) (8) ajj™ 

and not-noda, (8) oxtornal and Intoranl, WJhj 

and not other, ill!?l tfl , (11) not ononosa and oiionoss, — :F-*» (M) both 
and not-both, (18) otornot and not otornnl, (W) know 

lodge and hnowablo, StgiK- 

• They are nfllrmalion, "It la A", negation, "It la not A", 
donblo affirmation, "It la both A and not-A”, double negation. It la 
neither A nor not A " 

* Fp. ec, 109, 180-130, 190, oto, 

• Fp 00 ff, etc. 
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a bedimmed eye imagines a hw-net (heion^uham), that a 
circle traced out by a fire-brand in qtdek motion is con- 
sidered real, that a bubble is taken for a crystal ball, and, 
fnrthei, that the reflection of a tree in a lake, an image in 
the mirror, an echo reverberating through the valley, a 
mirage m the spnng-field, and the vrooden man operated 
by a goblin (Ftidca) — that each of these objects is regarded 
as an actuality, is due to the error of judgment on the part 
of an unenlightened mind, vrhidi, being placed under the 
permeating memory-influence {vasana) of past thoughts and 
desires, is self-incapacitated from looking into the truth of the 
matter However, we must not take them for absolute illu- 
sions, for they are there and yet th^ are not there, so that 
the category of existence fails to be applied here. From 
the dnabstie point of view, we feel inclined to interpret 
these terms objectively as denoting the idea of mere tran- 
siency or unreality, but when the whole trend of Buddhist 
thought IS understood, we know that these similes are meant 
to describe a state of thmgs, to whidi such lineal con- 
ceptions as sect and asat, etc, are inapplicable, but which 
must be direct^ experienced in the inmost consciousness with 
the understandmg of reahty as it is. 

The Lankavatara says.^ 

“The skr [or space], the hare’s horns, and a barren 
woman's <diild — 

They are not, only talked of; so are things discriminated. 

In the totality of causes and conditions, the ignorant 
imagine birth; 

Not knowing this reason, they go astray in the triple 
world ’’ 

This may seem to mean- All things are mere Tmmtffi 
existence is not more than a matter of subjective discrimina- 
tion ; to think that thmgs are really bom, stay, and dis- 
appear in the system of causes and effects, is an 

^ P. 105 



118 lankavataba sutba 

All these realities, so called, have no ob3eetive validity; and, 
therefore, the world is altogether empty, void, nnropi, and 
a mass of nothingness. To think this way, however, is not 
the position of the Mahayanist What he wants us to do 
IS that we should have a revulsion of the whole system of 
mcntahty and get a new point of view where we may survey 
the world yatliahhniam, The sutra, therefore, states a httle 
further down^ that the difference between the wise and the 
Ignorant is that the former are free from the Vipatyasa 

tien-tao)f while the latter are not. YtparySsa literally 
means, “inversion” or “error”, it means imagining thmgs 
as they are not, talang error for truth The wise not 
hampered by this imagination see that the world is like 
maya and has no reabty, but at the same time they know 
that it IS there, that it is not pure nothmgness Why! Be* 
cause they have gone beyond the relativism of bemg and 
non-being The waters of the Ganges are not visible to the 
Preta, but since other people see them they cannot be said 
to be non-cinstent. In a ^ilar way, the wise have a cor- 
rect view of things for they are free from errors m their 
perception of an objective world, which exists only m 
relation to their own mmd An objective world is really 
an error (fikrSntt, vmng-fa) in so far as it is dis- 

criminated as existing externally and individually Or we 
may say that an external, parUculansed world is an illusion 
as long as the ignorant are unable to break through the 
fetters of Yihalpa, wrong discrimination, whereas to the wise 
the phenomenal world is true in its sucbness(totkatd) What, 
therefore, is an error to one is truth to the other, because 
the latter is entirely free from all forms of disonminatioa 
{saimhalpanamrahiiam) ^ 

To repeat the objective world is an error, there is 
nothing real about it, it is mSya, it is empty (Suwga) , but 
this does not mean that it is altoge&er non-entity and merely 

* Pp 106 ff 

» P 108 
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a vast expanse of vaeuty ; the world, even if it is error, is 
there to the wise as well as to the ignorant, but the wise 
know that it is of an illusive nature and in this cognition 
they are neither perverted nor unperverted, they 3ust see it 
in reabty (yathabhfiiam), they perceive the world as it truly 
is And while they do this, the world or what is regarded 
as such by the ignorant, is eternal (sSSvata or mtya), 
and beyond the reach of every possible dualistic cate- 
gory. It IS in this sense that the Lankavatara declares: 
Ihraniili iasvatS,, hhrantts tattvam,^ “this world of error is 
eternity itself, truth itself ’’ If the wise, as the sutra states, 
cherish even an incipient stirring of thoughts rooted in dis- 
crimination or particulansation of forms and signs (nmitto- 
laksha^bhedatva), they are far from the reabty and 
thought of supreme wisdom (atyajnana) and the wise fall 
into the rank of the ignorant. 

It, however, is to be remembered that the existence of 
this erroneous and confusmg world makes it possible for the 
wise to cause a revulsion (pardvnttt) in their minds and 
awaken their supreme wisdom from the narcotic effect of evil 
memory {vSsam) accumulated since time immemorial This 
narcotic effect manifested in so many aspects of conscious- 
ness as Gitta, Manas, Manovijnana, etc, causes it to dif- 
ferentiate reabty as in a dream into subjects and suc- 
cessive appearances and thus accepting them as real and 
final to ding to them as to the truth But, reabsmg 
the illusive nature of these intelleotnal discriminations, 
the wise rise above them and seemg them as errors 
transmute falsehood into truth, phantasm into reabty And 
on account of this realisation they know that what 
confront them is neither reality (vastu) as rningitind 
by the ignorant nor unreabty (avastu) as inferred by the 
unreflecting The world is sudi as it is, it is neither ex- 
istence nor non-existence, no such predicates are appbcable 
to It, and for this reason what is to be termed an error 

‘ 106 , 107 . 
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(bhrantt) for tbe ignorant is Tatliatl (suclmess) for the 
-vnse Though this statement sounds paradomal or even 
irrational, the position of the Lankavatara vnll readily be 
comprehended when we abandon our dualistic standpomt 
and see the world yathahhuiam, from its aspect of etermfy 
{nttyaia) So we have 

"The wise do not see the erroneous world (Ihrmtt), 
nor is there any reality (tativam) in the midst of it [But] 
since the erroneous world is reality, there is reahty m the 
midst of it 

"If, by abandoning all that is of the erroneous world, 
something (nimtttam) is to nse, tins somethmg is an error, 
like the cataract which has not yet been cleared off the eye 
In short, all such apparent paradoxes are designed to 
adjust our thoughts ycAhabh&iam to the actuality of exist- 
ence, with which no ordmary rules of logic are compatible 
To say, "It is,” is etemalism {iasvatauSda), to say that 
"It IS not” IS nihibsm {uechedavadxt) \ and the object of 
Buddhist reasoning is to avoid both of these two antithetic 
views, though not necessarily attempting to establish ideal- 
istic monism, but to lead us to the way of expeneneing it m 
its inwardness as well as in its totahty 

"0 Lord of Laflka,” reads the sutra, "he who sees thus 
sees rightly if seen otherwise, it is ‘oarrymg on discrimma- 
tion’ (wfealpa), because here is disonminabon which leads 
to dualism It is like seeing one’s own face m water, or like 
seeing one’s own shadow in the moonlight or by the lantern, 
or listening to an echo of one’s own voice in the vall^, 
wherein discrimination takes place leading to attachment In 
like manner, to separate "Dharma” from "Adhaima’ (or 
a from not-a) is only due to discrimination, and on account 
of this one finds it impossible to do away with the distinction, 
thereby creating all forms of falsehood One is thus unable 

* P 109 The lines ore repeated in the "BagSthnltam", ge 
and 128 

* 8a $am^ak-paSitat%a p 80 
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to realise traaqaillity (lanit). By traaquiility is meant 
oneness of objects, and oneness of objects is the highest 
Samadhi. from irhich gT0\7s an inner perception by supreme 
msdom The Tathagata-garbha is its objective.”^ 

As ure see here, any thought that permits of opposition 
or antithesis such as sat and asaf, dJuinna and adharma, is 
considered to be the outcome of discrimination (vtfeaZpa) , and 
as long as this is cherished, one can never reahse the stand- 
point of pure idealism (,cittam&tra) and the yathabhUtam 
understanding of absolute oneness mil never take place 

"If this vorld is an error as is taught by thee, is it to 
be regarded as esdstent or as non-existent!’’ hlahamati is 
made to ask the Buddha in the LaAkavatara- The natural 
conclusion as "we ordinarily see it mil be- "This erroneous 
world does not exist ’’ But the Buddha sa3rs . “It exists as 
mays, and no aspects of it are worth while clinging to If 
there axe any aspects of it worth clinging to, there can be no 
rejecting the notion of substance (svahMva), and the 
theory of causation {pratiiyasamutpSda) will be upheld as is 
done by the philosophers who assume the existence of a 
final cause.’’ If this erroneous world is like mgya, does 
this not lead to the creation of another error* "No, it 
does not, because may£ is not the cause of the error, because 
it does not produce faults and fallacies. Maya, indeed, does 
not produce faults and fallacies 0 Mah&mati, maya is not 
the product of discrimination, but evolves from the 
formulas pionounced by another person; it owes not its ex- 
istence to the power of sdf-discrimination and fallacious 
habit-enei^; it does not produce faults Whatever faults 
there are in coimection with this erroneous world come from 
the dinging of the ignorant to that which is nothing but 
the deludon of thdr own nunds The wise, however, are 
free from all this ’’ 

* The conehidiiia pSssage o£ the first ebspter, the XonfeSoatfiro. 
after the T'ang version. 

* Pp lOS-109. 
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"What IS Meant "by Being Viibomf 
When maya is understood in the sense as elucidated 
above, we shall find light shed over the statement that all 
things arc uncreated, or, literally, unborn {anvtpawnah, 
sarvahhavah) This is one of the phrases quite frequently 
met with in all Mahayana literature, and those who are not 
familiar with it will certainly find tlie phrase devoid of sense, 
as they may regard it as having no connection with self' 
realisation But this again is a part of viewing things 
yathSbhviam For if existence is not to be annotated by any 
one of the four propositions (catwshkoUka) and is above the 
alternation of sat and asat, and not controlled by the law of 
causation (hetiipratyaya), it cannot be described in any other 
way than by calling it unborn (anutpanna), — unborn not 
in the sense of eternity, nor in that of uncreatedness 
Things ate unborn simply because no categories adnuttmg 
contradiction oi alternation or antithesis are applicable here 


Eternity contrasts with non-eternity or impermanence, un- 
createdness if it has any relative meaning stands in opposi- 
tion to creation, and if being unborn is taken m a similar 
way it liTints itself and our perception of things will be no 
more yathabhUtam but affected by Parikalpa For this rea- 
son, the Buddha in the LankSvatara repeatedly warns us 
not to get confused here, but to understand amtpadam sarva- 
dharmSySm in its absolute, unconditioned sense 

"Why 18 existence regarded as unborn or unongmatedi 
Because there is neither creating nor created, and, therefore, 
there is no causer [i e , creator] AgBin,®thmgB are unborn 
because they are to be regarded as maya, and beoaMe tlm 
Buddha desires that the philosophers should look beyond 
logic and its necessary limitations As long as the an 
of sat and asat is considered objectively real, as 
held by some philosophers, there will be *e red 
into existence and the real passmg avrey from it lliose 
‘ p 115. ' P IW 
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who are tahea to the passmg-away aspect of existence are 
niblists, while those who look for the eternal aspect are 
etemalists; and neither of them has the nght view of it. 
They are attached to one thing or another, th^ are far from 
attammg the point where all things are perceived in their 
tme bearings, that la, as manifestations of Mmd itself (ettta- 
mStradniya). The LaAMvaiSra calls this viewpoint "seeing 
into the abode where things are m their sachness" {yathS- 
IhviSvasthana-dariana, The g&lM reads: 

“Because there is no cansmg, tibere is no birth; 

Where existence is admitted, there is the holding of birth 
and death. 


When it is seen as being hke mByh, etc., 

No discrimination takes place as regards appearances 
This Buddhist idea of bemg unborn is liable to be con- 
fused with etemaliam as is snggested by MahSmati* But 
when we know tiiat Anutpada, “to be unborn” is not an idea 
contrasted to UtpSda, "to be bom,” or an idea subject to 
the pimciple of causation, but an idea absolutely going 

* Pp US, 184, and 200 (line 6) : yatMl>MtSTthtuth(fM^iana, 
seeing into Qte atiode of leali^ m its tiQtUal ngnifieatioii Again 
pl^ line 1, pathCdhcta^nMiIalMAaoavasfAanSvastStfafa (ftSDjUt, or 
iWHffiJk ). It IS tbs point ^rlisie things are pereeiveS in their proper 


’ P. 112. 

^IIi 1I8> etc. Etemalnm majr not he an appropriate tsmi 
for that school of philosophy which holds that all flungs have heen 
wwit they are and remain for ever as soeh. This is the Ssdvata 
Wwnial or persistent} new of cxtstenee and staada opposed to tim 
o^r view known ae the TJceheda (destraobon or extirpation). Ac- 
ewoing to the latter, there la nofldng in the world tiiat la real, eternally 
at^g and that will retain its identity for over. The doebine of 
Bfi^ta M somebines taken for Was. Bnddhism goes the middle tiay 
mnreen tte two extremes; for, acoording to it, existence u nether tern- 
r ™ ^ forem vanishing, nor eternal and forever abiding Objee- 
stated, it H in a atate of constant heeoming, vhidi in of 

(«»5'ty, another 

Menlt word to translate properly), it is nnhona, it is not 

Tlas IS the Bnddlnst teaching known as 
nfhwabheva^uanika^ sareod/Mrmg. 
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beyond opposites, \re come nearer to the truth. We need an 
inner perception to see into the true nature of existence; 
otherwise, like the ignorant and confused, we see things 
where there is really nothing, and imagine them to be ac- 
tualities though they are like the hare’s homs^ or the tor- 
toise’s hair. Vikalpa talms place here, and all looks dis- 
torted So we read in the sutra 

“According to my doctrine, there is neither bemg nor 
non-being, for existence {sarvdbhava) is not to be oharae- 
terised as being bom, nor as disappearing Why is there no 
non-being? For it is like seeing various objects created by 
the magician or m a dream [As long as there are thmgs ac- 
tually seen, they cannot be said to be non-existent } Why is 
there no bmng? For the self-nature of all thmgs that 
appear to be here, is really non-existent, they are seen and 
yet not seen, they are taken hold of and yet not taken hold 
of. Therefore, I say that things are neither existent nor 
non-exiEtent If a man, realismg that there is notbmg but 
what IS seen of mind, abides in the snehness of thmgs where 
no mdividuation (or discrimmation, mkalpa) takes place, 
he will see that all domgs m the world cease To dis- 
criminate IB the busmess of the ignorant and not of the wise 
O TWaTigmata, it IS due to the mmd that disomnmates that 
there appears a world destitute of reabty, such as the palace 
of the Gandharvas or the phantom creabons of the magician 
To between the bom and the not-bom, betwem 

the created and the un-created, is like talking about tte 
works of the magician, that have never been m existence and 
therefore that will never disappear The ignorant fail to 
see the self-nature of existence (iMvasvaihava) becanm 
their views are perverted When th^ are thus perve"®^ 
they are unable to realise a state of aloofness, and as W 
are unable to do so, they cannot disengage themselves 
false discmmnafaon As long as one sees bungs pam^- 
lansed m forma, there is a perceptaon of the bom an 
* P 68 
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somewhat pnzzlmg 'What has patience to do with this ex- 
istence that IS to be designated as nnbom? KshSntt, of 
course, means "patience” here as when it is one of the six 
Paramitas, or resignation, or acquiescence, but not in its 
ordinary sense For JakdnU here does not mean "to 
endnre,” or "to suffer patiently”, endurance or suffering 
implies unwillingness and resistance to a certam extent 
The sense of Buddhist kshSnit, however, is a willing comph- 
ance or aeeeptance 'When the anutpanna view of existenee 
is truthfully recognised and accepted, it becomes the prin- 
ciple of one’s conduct, determining the whole attitude of 
mmd The Chinese s^olars generally take iS> (patience) 
for ^ (recognition) as they are both pronounced jin, but, 
strictly speaking, the term is not an intelleetnal one, it 
belongs to the will, it is a whole-hearted acc^tance of the 
ultimate fact (taiivam) as perceived by a nund free from 
errors or wrong judgments (vtktdpa) 

In the Avatamsaka-sutra, a chapter^ is devoted to an 
explanation of ten lands of EshSnti^ (1) Kshgnti m 
sounds means to listen to the oral teachmg of the Buddha, 
to accept it without fear or hesitation and to abide in it 
whole-heartedly (2) Kshanti of obedience is to reflect upon 
the nature of things, and, truthfully penetratmg mto it, to 
keep the mind pure and serene (3) ElshSnti in the unborn 


> fiikshanimaa. Chapter ZXIX "On rKshnab ” ^ 

* Of Sulbavaifvyaha, BBS SUX. p SI # 8S, where three 
of Kehanti are mentionea (1) QhoshBnnga-kehBnb, (B) anrienafa 
kahSnb, <3) Anntpatbka dhanna-liBhOnti. They evidently eorr e^_ 
to the flret throe of the ten KahBabe here explained frwn the Jeet^ 
taka^ra In a Saeton called On the ^ „ a 

( assaithsft. «-), aecnbed to 

^pter devoted to the explanabon of "Soww** 

no dietinsniehing marie.” in whieh tto f 

l^dB of KhhOnb (1) Khhanb of ftath. (8) &h^ 
and (8) Dharma-iehaata The first is to hetove («, 
vanons teachings of the Buddha, such m ^ j Xnfimte 

the Twelvefold Cham of Ongmabon, the 

fatness, (goodwdl, compas^, W' “^oTfO^ 
Vixtaes of Perfection whieh lead one finally to libeia 
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nstore of gristecce has sireadj been explained. The rest 
of the ten are teslissd 'whoi one attains to the knowledge of 
things as like msyn (4), mirs^ (5), dream. (6), echo (7), 
^adow (8). phenomenal (9). and emptjr (10)}. That this 
waj of looking at existence is gmierall^ Mahayanistic and 
that it is not ^e same as regarding mdstence as altogether 
unsubstantial from the rdatiTe point of 'view, has been 
already made dear, as I hope, in the preceding section.^ 

JToic is Atrfana ExplainedT 
l^irvana has been the central object of the Buddhist 
life ever ance the Buddha's own time, though in the Maha- 
vana we do not come across the term so much as in the 
Hinayana. The idea has been replaced to a certain extent 
hr conceptions as Prajha, Sambodhi, DharmabSja, 
TaOtata. Pratjatmajhana. etc., as Buddhist thought drifted 
towards intellectual intuitionalmm. The LaAleSvatara, how- 
ever, has not forgotten to make reference to Nirvana and to 
interpret it in its own characteristic mnawTiitr According to 
its author, whoever he may he. Nirvana is realised when one 
can see into the abode of suchness iyathabhUfarthasthana- 
darfanam) Here is the pmnt the intellect as such (vikoZpa) 
cannot enter; for it dissects and establish^ somewhat to 
take hold {graha^.a). and it will thsi see that sfimgthtng 
craning into existence (trfpudu) and. disappearing (nirodha 
or apnzL'rittt) . But Nirvana has no tangible form {nimiffa) 

«K 5=ottsr. Th« (S) KstSati of obedience (JR, «bun), is to eee into 
tfcs tniHi ttnt these is no self-sohstanee in any indhanalised object 
cricnte ot othsnrfse, and, therefore, Qiat ttere is neithin- actor nor 
sneerer, and things are eternally sneh as they art When o man comes 
to accept this truth thongh he may not yet htre fnlly realised its mean- 
he hns the obedience. (3) The DhaimafaiXnti (SB, /e-/cn) 
■winch, is apparently cn abbieritaon for Anntngt Hfaifli.ni.miiV.ve.'W j, 
*a^ed -srhen hs. fnlly rea&ses the troth and koows that an is empty 
mefcding es^tiness itself. 

* IVr farther deSmtion of «^Anntiint tihidlia.^aV.i»»,H »» geo 

pp. 826-227. — xooaau. see 

* P. fCOj^see also sopra. 
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and it neither comes into existence nor ceases from irorkmg 
To attain Nirvana, therefore, is to see into the truth of thmgs 
yatliSbhiUam, that is, as unborn, as not afEected by categones 
of intellectual construction 

To attain Nirvana which is a state of emptmess {inn- 
yatS) inherent in the nature of thmgs and which agam is 
a state of self-realisation ohtamed by means of supreme 
wisdom {dryajUSna), there must be a revulsion {pa/r&- 
vntt%) at the deepest seat of consoiousness known as the 
AloyavijSuna ^ The latter is a kmd of mental receptade 
where* all the memory of one’s past deeds and psychic ac- 
tivities 18 deposited and preserved m a form of energy called 
Vasona ( ^U{hsi-cTn, m Chinese, habit-energy) But as this 
energy is so contammated with ignorance and wrong judg- 
ments and all sorts of attachment (ab&tniveia), it reacts 
upon an external world in a way detrimental to the realisa- 
tion of Nirvana, and, therefore, to the perception of the truth 
yath&bhdiam The old conditions must now be overhaulad 
in order to create a new situation m our consciousness To 
do this, we must free ourselves from views nihihstio 
{wcheda) and etemahstic (idfwoto) and also from the 
notions of being (hhava) and non-bemg (abhava) 

When this revulsion is efieoted. Nirvana is found to be 
devoid of an predicates In it nothmg is gamed, nothmg 
IS oast aside, no extermination, no eternity, no mnty, m 
diveiaty, one finds here Nirvana is the mmd of aU holy 
ones and the goal of Buddhist disoiphne • 

The Hmiyanists do not know this, when they realise 
that Nirvana is something above partioular conditions and 
tranquil m nature, they feel that they have it m its c^- 
plft pneaa m their Nirvana, so caUed But m fact they 
tmguish It from birth-and-dcath (sarnsara), and seek 

fear of bemg caught up m the net of transmigration W 

cherish dualism, and so long as they do so, there is no true 

» Pp 62, 98, etc 

• p 99 
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Nirvana for them. Nirvana, according to the LaAkSvaiara, 
is not to he fonnd in contradistinction to hirth-and-death 
or Samsara; for thus to distingnish one from the other is 
the result of a vrrong judgment (utftulpa), which ima^nes 
a future when the world of the seuses is altogether annihi- 
lated, which is their Nirvana The Mahayanistie Nirvana 
goes, however, beyond the dualism of Nirvana and Samara. 
It IS to be found where there is the identity of Nirvana 
and Samsara 

So long as dualism is adhered to, there is no Nirvana, 
no self-realisation Light and shadow, long and short, black 
and white — ^they are mutually related ; when they stand alone 
each by itself, they have no meaning. So with Nirvana. 
When it is sought after in rdation to Saih^ra, we have a 
sort of Nirvana But this hind vanishes when separated 
from the condition of mutuahty in wMch it easts. True 
Nirvana is that which is realised in the oneness of Nirvana 
and Samara, absolute or iunya in its nature, and above the 
relativity of etemahsm and nihUism Mahayana followers 
strive to realise this kmd of Nirvana ^ 

The following passages® from the LaAkSvatara will pve 
us some ideas of Nirvana prevalent at the tune when this 
Sutra was compiled 

“The Buddha said, 0 Mal ^ mati, what is regarded as 
Nirvana by the philosophers is not in accordance with tiie 
true features of Nirvana.' Listen, 0 MahSmati, I will tell 
you what it is 

“Some philosophers, seeing how impermanent 
are, do not ding to the individual conditions; to them no 
ertemal world exists, nor does the subjective mind exist; 
tiiey do not ttiink of the past, present, and future. Like the 
hght that shines no more, like the seed that has no hfe, like 
the fire that no more bums, all attachments are gone with 
them, no individualising reflections take place, and tins they 

* Pp 76. 126 

* Pp 182 ff The translator has here nwmti' foUoweS X'aag 
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consider to be Nirvana But inasmuch as they see something 
destroyed, their Nirvana is not a true one, O M«hgn.af . 

‘Again, there are some who think that departing to 
anotoer realm is Nirvana, there is no external world of par- 
ticulars for them; it is like wind gp-nmng to blou * 

Again, some think that not to see the distmction be- 
twem the knowing subject and the known object is Nirvana 
"Again there are some who, holding to the view that 
an individual appearances are real, cherish the feehng of 
pain ; for they are ignorant of the truth that all is the mani- 
festation of mind*only. And just because of this ignorance 
they are frightened with appearances and seek for a state 
where there are no-appearances An intense longwg for 
this IS regarded by them to be Nirvana 

"Again, there are some who, reviewing thmgs mner as 
weU as external in their individual and universal aspects 
and as existing in time, think that here is self-substance, not 
sabject*to destruction , and m this they find Nirvana 

"Again, there are some who believe in the indesfamc- 
tibibty of all things such as ego, being, life, growth, and 
personality, and think this to be Nirvana 

" A ga i n, some philosophers, not bemg mtelligent enough, 
imagine the reality of Praknti and Pnrnsha and think that 
the Gunas in vanons transfoimations constitute all objects, 
and in this they see Nirvana 

" A ga in , some philosophers see Nirvana in the extme- 
tion of both ment and dement, others in the extmcbon of 
evil passions by means of knowledge, and still others hold 
that Idvara is in truth the creator. 

"Again, there are some who think beings come into ex- 
istence mutually conditiomng and not through any other 
cause As they are without wisdom, they are imahle to 
understand tightly, and because of their not nnderstandmg 
nghtly, they imagine Nirvana in their own way. 

* Thu Iwt aentenee does not properly hdoiig here Thete mnat 
have been eome transpoeition in the test 
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"Again, there are some who, wrongly imagining what 
they have seen to he the true path, find Nirvana here. 

"Again, some philosophers, holding to the view that 
qualily and substance are one and yet two, and mutually 
related and yet not-related, think Nirvana to be in this 
rdabonship. 

"Again, there are some naturalists who believe in 
spontaneous creation, saying of the peacock’s vanegated 
beauty, the thorn’s pomtedness, and the production of the 
vanons kmds of precious stones from the mine, — ^who is 
the maker of all these thingst Nobody but Nature And 
tins is their Nirvana. 

"Agam, some find Nirvana in the understanding of the 
twenty-five prmeiples (tattva). 

"Again, some chensh the opinion that the looking after 
the welfare of the subjects by the observance of the six 
virtues (puna) is Nirvana. 

“Agai n , some think time is Nirvana, from which issues 
the world. 

"Again, there are some who see Nirvana in that the 
world (bhava) exists, or that the world 0>hava) exists not, 
or that the world exists and exists not, or that the world 
and Nirvana are not two different things. 

“Aga in , there are some^ who, differing from all these 
philosophers, and m possession of all-knowledge {sarvajna), 
proclaim like a roaring lion that to understand thoroughly 
what is meant by the manifestation of Mind itself (citta- 

’ This u endesOr the MahsTSBist view of Nirraiis, though it k 
we^a us if it -were one held hy the philosophen also not hdon^g 
to B^dbism. In fact, the Simg version has this entire paragraph 
movM towards the end of the whole section on Nirvana, and hegins 
According to my view. Nirvana is . showing that this is 
the Buddhist conception of Nirvana. The conclusion of the para- 
l^ph is: “O Ifahamati, yon and other Bodhisattva-MahBsattvas 
sboiad disdphne themselves m this so that they could gniehly get 
ai^ from an these other views of Nirvana as upheld hy the philos- 
^hera ' This transposition dears off the difflenlty at once The 
wei version is like the T'ang and the 
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mdtra), not to get attaebed to the external world (bSkya- 
bJiSva), to be disengaged from the four proposibons, to 
abide in the yathabhutam view of things,^ not to fall mto 
the errors of dualism, to be free from the ideas of subject 
and object, to stand above all forms of knowledge, not to 
get attached to any one form of truth, to abide m the realisa- 
tion of the truth revealed to one’s inmost consciousness 
(svapratyStmaryadharmadhtgama), to perceive the twofold 
truth of egolessness, to be devoid of the two kinds of evil 
passions (Meiadvaya), to be (deansed of the two kinds of 
hindrance iavccra^dvaya), to discipline oneself m all the 
stages [of Bodhisattvahood] one after another, wherebfi 
entering upon the state of Buddhahood, to realise all the 
great Samadhis such as MIyS, and forever to go beyond the 
Citta, Manas, and Manovijnana — this is indeed to attain 
Nirvana 

“O 'WaJinTnitt.i, all these philosophers’ views [except the 
last mentioned] are based on the imagmation (tarha) and 
are not in accordance with (he truth {yukti) , they are 
f 4 >rMir«Ti by the wise, for they ate dualistic and Nirvana is 
imagined where it is not There is really no Nirvana 
where one may enter or come out The philosophers each 
to his own thesis, fall into erroneous views contrary 
to reason, thereby achieving nothmg but the wanderings 
aT 1 l^ tribulations of the mind and will 0 Mahamati, there- 
fore, you and other Bodhisattvas should avoid them ” 

To quote the gathas attached here . 

“Nirvana is vanously viewed and discmninated by ‘b® 
philosophers, but they are no more than unagmations, there 
IS no way in them that leads up to emancipation {tnoma) 


‘‘The philosophers who are not released from 
dualism of] fettered and fettering and who are far apa 
from the right way of thmkmg iwpSya), ima^e emancipa- 
tion where there is no [real] emancipation (70) 


* See also aljorey p 1^3 
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“AH sorts of doctrines are maintained by various philos- 
ophers, bnt as th^ issue from the 'wrong diseriminationa of 
confused minds their emancipation is not a true one (71). 

“As all the philosophers are fascinated 'with the ideas 
of something done and something doing, they are upholders 
of doctrines of being and non-being, and their emancipation 
is no true one (72). 

“Those ignorant ones who delight in debating and idle 
talk cannot have a 'wider view of truth; mere talking is 
the source of sorrow in the triple world It is the truth only 
that destroys sorrow (73). 

“It 18 like an image reflected in a mirror, it is seen there 
bnt it is not real; the one Mind is seen as a duality 1^ the 
ignorant when it is reflected in the mirror constructed by 
their habit-energy (vosana) (74). 

“From not knowmg that all that is seen is of mind-only, 
there takes place discrimination and hence duality ; but when 
it is known that it is nothing bnt Mind, no discrimination 
evolves (75). 

“It is true that mind reveals itself as multitudmousness, 
bnt m itself it is devoid of predicates (,Wtshyalahshai}a) ; 
appearances are there but not to be seen m the way dis- 
criminated by the ignorant (76) 

“The triple world is no more than [the product of] 
discrimination, there is no external -world of objects; it is 
owmg to discrimination that -the multidino'nsnesB of things 
appears, which, however, is not understood by the ignorant 
(77).^ 

“In various sutras discrimination is the subject of dis- 
course, it is on account of ideas and names, for apart from 
naming {abhtdhana) no meaning {abTvuOieya) is attain- 
able (78) "I 

The Essence of Buddhahood 

The self-realisation that is -to be attained by the Bodhi- 
sattva is none other than the Buddha’s own inner con- 

’ Pp iSMsr. 
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facionsness, Belf'illnsuaatiiig as well as world-illnnunating. 
Therefore, when we know what is the nature of this en- 
lightenment attained by the Buddha {svabuddhcibuddhatS), 
we shall also have some glimpse of the content of the Prat- 
yatmuiyajaanagoeara, the subject-matter of the LaAkSva- 
tara According to the sntra,^ what constitutes the essence 
of the Buddhahood (buddhaiS) is neither a thmg made nor 
a thing not-made, it is neither cause nor effect, it is neither 
predicable nor unpredicable, it is neither desciibable nor 
indescribable, neither subject to perception nor beyond per- 
ception Whyf Because by applying any one of these 
terminological explanations (ntrukti) to this case, we conumt 
a logical offence If Buddhata, the essence of Tathagata- 
hood, 18 something made, it is impermanent, and if it is 
impermanent, all things made wiU be Tathagatas— -which 
18 impossible If, on the other hand, it is a thmg not made, 
it will be without a substance (afmakotva), and all efforts 
to realise it will be to no purpose, as it is like the hare’s 
horns or a barren woman’s child For are they not all not- 
made, unreal, merely imagined* 

“Again, if the essence of Tathagatahood is neither 
cause nor effect, it is then neither being (sat) nor not-bemg 
(ttsat) And this being the case it lies outside the four pro- 
positions (catvshkotika) The letter belong to the worl^ 
way of talk and what hes outside them is no more than talk, 
it IS like speaking of a barren woman’s child This easts 
only in talk and does not eome under the four propositions 
As it does not come under them, the wise know it is beyoM 
their logical survey (promopo) The meaning of aU 
Tathagatas’ words is to be thus understood by the wise 
This passage is taken from the Sanskrit tert, wl^ 
comcides with one of the Cannese versions, the T'ang, 
when we weigh the meaning of the passage, we g^ 
what oonfnsed abont it because it is apparent contpafliction 

» Pp. 187 ff 

> P 188 
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to the general drift of thought that has been explained above 
as charaetenstic of the Lankavcdara teaching. For if the 
essence of Bnddhahood is something like the barren vroman’s 
rhild cTiatmg only in name and placed beyond the survey of 
the vnse m the sense that it has no truth in it, the object 
of all Buddhist discipline vnll be set at naught. If, however, 
it could he understood in the sense that the truth is beyond 
the logical survey of even the wise, and, therefore, it is an 
object of direct intuition, altogether beyond the reach of 
popular parlance which is made up of the four propositions, 
the quoted passage would be consistent with the rest of the 
text The sentence referring to the barren woman’s child 
as mere talk and beyond the four propositions will have to 
be altered In fact, the Wei translation reads quite differ- 
ently '’The four propositions belong to the worldly way 
of talk 0 Mahamati, if the truth does not go beyond the 
four propositions, it is no more than a word like when 
speaking of a barren woman’s <duld. 0 Mahfimati, this 
belongs to mere speech, conung under the four propositions, 
and if the truth should come under them, the wise would 
not take it up.” Evident^ there is some discrepancy in the 
text The earliest Chinese version m fact, that is, the Sung 
reads suuply and is quite intelligible, showmg perhaps that 
this 18 a more ongmal text, not mixed with gloss and other 
addenda ”0 Mahamati, if it is neither an object (vastuf) 
nor a cause, then it is neither bemg nor non-being, it lies 
outside the four propositions The latter belong to worldly 
talk When it [or the essence of Buddhahood] lies outside 
the four propositions it is beyond them, and being beyond 
them as such the wise accept it The meaning of all the 
Tathagata’s propositions is to be understood by the wise thus 
[that IS, as beyond the four propositions] ” 

When Buddhism speaks of the egolessness {nirStnuma) 
of all thmgs {sarvadharma), this must be understood in 
the way suggested above, that is, m the sense that while 
all things have their characteristic marks (avaloftshana). 
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they are without Gelf-anbftance (aiman)- In aaumeh as the 
cow IS not the horse and the horse is not a cow, they are 
quite distinct one from the other. Their individuality is to 
he reckoned with, but as to each possessing any substance 
in itself or anything that remains eternally so except its ap- 
pearance (Iciuhana), that cannot be Therefore, things 
in one sense are as they are, but in another sense they 
not This is what is meant by Buddhist phenomenalism, 
but we are not to be earned away by its doctrine of empti- 
ness as was explained before, as Buddhism has after all some- 
thing to affirm. Its superficially paradoxical way of present- 
ing the truth is often baffling to logicians The LankSvatSra 
proceeds to say that the ignorant and confused use their own 
way of discrimination {vikalpa) to grasp the theoiy of non- 
ego, but as existence is really beyond any system of cate- 
gories, the Tathagata's wisdom alone is capable of penetra- 
ting into reality. It is, therefore, declared by him that he 
18 not distinct from the Skandhas, nor is he identical with 
them^ 

The two horns of a cow arc distingnished one from the 
other, for the one is longer or shorter than the other, and 
in colour they may differ, but they nature as 

they are both horns In a similar way, the Tathagata is 
different from what constitutes matter, and yet he is i^ 
different. Again, he is designated as one who is emancipate 
(moftsha), bnt he is not one with emancipation, nor is he 
different from it Therefore, the essence of Bnddhahood » 
neither eternal nor transient, neither made nor not-made, 
neither composite nor un-composit^ neither knowledge nor 
the known, neither predicable nor unpredioable, neither ot 
the nor not of them, neither descnbahle nor i^ 

descnbable It is beyond all measnrement, it is not to w 
Vft nght under any forms of category. We may t^ o 
as talk we must, bnt we can never reach it throngh wo 
For it IS unborn, and consequently not subject to o 

> F. 188 
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tion. It is like unto the sky heyond logical constrnctioa, 
and no anionnt of intdlectoal ttieks (prapaitca) 'sdll bring 
it -ffithin one’s grasp. 1*86 essence (iuddkatd) transcends 
measnrement {ptamand) and the senses {indriya)?’ 

” [The natnre of enlightenment} is not lunited by meas> 
nrement and senses, it is neither an effect nor a canse, it is 
neither enlightenii^ nor enlightened. It is neither pred> 
icated nor predicating (79). 

“The Skandhas, causation, eblighteninent are not Tisible 
anyifhere to anybody;^ ho^ can any statement be made con- 
cerning that TThich is not msible anynrhere to anybody (80) f 

"It is neither something made nor something not made, 
neither an effect nor a cause, neither Skandhas nor no- 
Skandhas, nor indeed is it of any other composition (81), 

“It is not something that is subject to discrimination 
and hence perceptible, nor is it for that reason to be undeiv 
stood as non-mdstent; it is the very nattare of things as 
tiiqr are (82). 

“Non-bdi^ goes along 'with being, and being goes along 
with non-being; when non-being is not hnow&ble, being too 
is not to he diserindnated (83). 

“Those who ding to words only, not comprehending 
Ae egdessness of an ego [so called], are drowned in dualism ; 
they destroy tbemselYes, they destroy the ignorant (84). 

“'When they see any teaching diom of aU faults, &ey 
thm see things rightly; they do not ■viliify the leaders (85).” 

The LaAkSvatSra is quite anxious to have 'US realise 
that the theory of non-ego does not confiict ■with that of the 
Tathagata’s Womb {tathagata-garbha), of which mention is 
made in varunis connections.^ When the Tatl^ata-^arbha is 
spoken of as a kind of storage where all the seeds {hfja) of 

I P.lSStt. 

Sting and T^ong hare: The and eansation in 

to relation to enUghteament— wheOier tJier are one or different, 
can see. Wd; The ennsal relatSoss and. Hie five Skandliaa, 
the ^ddha sees nothbig [here]. 

See pp. 105-106, 177, etc., and also under *‘l]iqraTi}SSn8.'* 
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the pnst deeds and psjehical activities are preserved, philos- 
ophers arc apt to take it for an cgo-sonl But, says the 
LaAlavatSra, the Tathagata-garbha is empty in its nature 
yet real, it is Nirvana itself, unborn, without predicates, 
without affections (apratftktta), and, further, it is attained 
where no false discnmination (mrvikalpa) takes place, where 


no shadow (ntrnhkdsa) of particnlaiisation falls There is 
nothing here for the Buddhas or Bodbisattvas to take hold 
of as an ego-soul They have gone beyond the sphere of 
discriminations and judgments, and it is due to their wisdom 
and skilful device (iipSda) that they set up all kinds of 
names and phrases in order to sa\e their followers from 
mistaken views of reality Hence the following * 

"0 Mahamati, it is like the potter who, out of a mass 
of atoms of clay of one kind, produces various kinds of vessels 
by applying on it his artishe skill and manual labour, know- 
ing how to make use of the stick, wafer, and string, just so, 
0 Mahamati, is the Tathagata who points out the cgolessness 


of things (Marmanatriitmya ) — ^the truth transcendmg every- 
thmg characteristic of discrimination — by a variety of slalfnl 
means, which is joined with PrajnS, that is, sometunes by 
the doctrine of Tathfigata-garbha, and sometimes by the 
doctrine of non-ego, or sometimes like the potter by the aid 
of words, suggestions, and synonyms For this reason, 
Mahfimati, the doctrine of TathSgata-garbha is not the rame 
as the doctrine of ego as advocated by the philosophem 
Thus indeed the doctrine of Tathfigata-garbha is taught by 
the Tathagatas in order to induce the philosophers advoca 
ting the ego-theory [which latter in a superficial w ^ 
be regarded as resembling the Buddhist conception rf Tataa- 
gata-garbhal and further indeed in order that ^ 
have faUen into the view of disonmmating an unie« ^ 
[as real] may become possessed of the realm of the tnp 
emancipation and speedily reabse the h^hest 
lightenment. For this reason the Tathagatas who are 


j Pp 7fl, 7». 
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and Folly-enlightened Ones talk of the doctrine of Tatha- 
gata-garbha which is thns to be differentiated from the ego- 
theory of the philosophers. Therefore, O Mahamati, in 
order to keep thyself away from the ego-theory of the philos- 
ophers thon shonldst sed: the doetrine of the TathSgata- 
garbha that is based on non-ego. 

“Pndgala (sonl, A Samtati (continuity, ^ 

S). Skandha (aggregate or ^), Pralyaya (causation, 
fj^), Auu (atom, Pradh^a (supreme soul, ^), Tgrara 
(god, Kartri (creator, } : — some such ideas are 

entertained by the philosophers, but they are mere con- 
structions of mind.”^ 


The World-Traneeending Knowledge 

The inner consciousness of the Buddha, which con- 
stitutes the essence of Bnddhahood (svabuddkabuddhatd), is 
the hipest form of knowledge (indna) Of knowledge the 
LaiikSvaiSra distinguishes three forms (1) worldly know- 
ledge {jnanofh laukikam), (2) supra-worldly knowledge 
(Johcffaram), and (3) supreme supra-worldly knowledge 
{laiottaratamam). The first is relative as cherished by 
ordinary minds whose thinlriiig is determined by ideas of 
being and non-being; the second is one possessed by Hina- 
yanists who cannot go beyond the categories of particularity 
(.svaldkshtt'^a) and generality {sdmSnyalakshana) ; while the 
the third and highest is the knowledge attained by fhe 
Buddhas and Bodhisattvas who view the world from an 
absolute standpoint, for they know that the world is beyond 
^ characteristics, that is, has never been brought into ex- 
istmce and will never be annihilated, that it is detignable 
neither as being nor as non-being. It is by means of this 
behest knowledge that the Bodhisattva finally conies to 
the realisation of the egolessness inairatmya) of all things, 
thus entering upon the path of Tathagatahood.^ This 

5p 78, 79. » P. 156 ff. 
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supreme supra-worldly Imowlcdge is none otlier than the 
supreme wmdom {Siyajnana) of the Bodhidsattva, trhieh 
enables him to enter into the inmost nature (svapratySlma) 
of all the Buddhas, and trhich constitutes the central theme 
of the Lankdvatara-auira Its three aspects are nov dis- 
tinguished ^ The first is its not being mere appearance 
(nirdbh&a), tliat it is reahty, as distmguislied from the 
troy it IS regarded generally by the Hinayanists and philos- 
ophers The second is that it is aurakened by the will 
{prwnidhSna) and power {adhishih&na) of all the Buddhas 
That is to say, supreme wisdom is aroused in the mind 
of the Bodhisattva by virtue of the Buddhas’ eamest 
desire for univcisal enlightenment and salvation, their 
earnest desire or will sends out strong waves of vibration 
throughout the universe, and all sentient bemgs there feel 
its effect according to their capacities Thirdly, sustained 
by this and going beyond the relative knowledge of the 
Rinayanists, the Bodhisattva’s mind is freed from all pred- 
icable forms and is ready for realising m himself a psychic 
state termed Mayopamasamadhik^a 
means the body attained by a Bodhisattva when he enteis 
into the Samadhi Itnown as Mfiya-lilce, that is, the Samadhi 
tlmt. enables one to look intuitively into the nature of ex- 
istence and rcahse that it has no self-substance and is 1*0 
mays The following passage® will shed hght on the ^^ 3 - 
bke Samadhi "The Tathagata, for the sake of the Bodhi- 
sattvas whose minds are still distracted by individuality an 
generahty, preaches the path of partieulansation based m 
their relative knowledge of existenee When the 
relative knowledge and parbcularisation is fully comp 
bended, th^ arc able to reabse the egolessness of an im 
dividual person and an external object, and 
insight mto the stages of Bodhisattvahood, they wiU p 
b^ond the Dhyanas, Samadhis, and SamBpattis belonging 

> P 49 
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the Srhvaha, Fratyekabnddha, and phibsopher, and walk 
on the path and enter into the re^m of Tathagatahood, 
whieh is ontade the ken of the ordinary understanding; 
they will abandon the path belonging to the five Dharmas 
and embdlish themselves with the highest wisdom 
(pra^a) which comes from the Dharmakhya of all the 
Tathagatas, and entering into the realm of maya will visit 
all the Buddha-lands, abide in the palace of Tushita and 
reach the highest place where they will obtain the Tatha- 
gata-body.” Maya, ShnyatiL Anntpatti, Apranihita, Kira- 
bhasa, — they are all synonymonsly nsed m the Lankaoatara 
The Bodhisattva is now fairly on the way to the final stage 
of Bnddhist discipline 

In Buddhism no distinction is made between knowledge 
and knower. Supreme wisdom (aryajHana) is at once the 
inner perception and the mental power that brings about 
this perception This is quite in accordance with the general 
mode of thinking m Buddhism, for if there is somethmg 
at the back of the knowledge, or if this is the function of a 
certam higher faculty of the mind, there will be a dualism 
which is so strongly combatted by the Mahayanists Elnow- 
ledge after all must be absolute; so Prajna, which is the 
same thing as jSoryajnhna is described as one of the six 
ParamitSs (virtues of perfection) m the following manner.^ 
As the Hinayanists ding to the idea of Nirvana for their 
own spiritual enjoyment {Stmasulcha), they are unable to 
think of the welfare of their fellow-bemgs With the Maha* 
yanists it 18 different, they are ever bent on practising the 
ox ParamitSs in their highest possible form, and, therefore, 
in Prajfm their minds are free from false discrimination 
iwkalpa ) , because they are awake to the snchness of reality 
they do not fall into any of the opposing predicates, they 
nre thus able to cause a revulsion (pardortfft) in the whole 
field of their consciousness, though this does not mean that 
they destroy the work of their own past karma PrajnS 

’ P. 288 . 
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thns leads them finally to the realisation of the inmost truth 
deeply concealed under the wrappings of attachment and 
intellectnalism. 


Doeit ine of the Tnple Body^ 

When the LanlSvafSra was compiled, the doctrme of 
the Tnple Bodj' (tnlSya) vras apparently not yet fbr- 
mulated m the shape we have it today. We thns have terms 
corresponding to the three Bodies and the indications of the 
underlying idea, but no specified relationship is established 
between them Only the absolute state of self'reahsation is 
considered as belonging to the Dharmata-Buddha, who is 
evidently the Dharmalcaya of the later periods 

There are other forms of Bnddhahood known as Nish* 
yanda-Buddha and NiimSna-Buddha Kiahyanda hterslly 
means “flowing down” or "flowing into,” and the Nish- 
yanda*Bttddha is a Buddha mto whom BharmatS flows and 
who shines in splendour The two later Chinese translators 
have rendered it as pao-fo, ^ meanmg “to requite,” 
“to compensate”, while the Song by Onnabhadra has 
i-/o, ^ meaning "to depend,” "to rely upon ” The lattw 
IS nearer to the sense of the Sanskrit nishyanda. and it is 
hard to know how the later trandators came to have $ 
pao for It instead of Did they try to read flieir mm 
thought into it? For they were doubtless aequamted in 
their own day with the doctrine of Trikaya, one of which, 
generally known as Sambhogakaya, eorreqionds to Vipakaja 
or- Vipakastha in the Zanhavataro^ 

The other form of the Bnddhahood mentioned in the 
Ladkavatara is Nirmanika, or NairmSnika, or Ninnana 
This is generally done into Chinese by or ^ ® ’ 

Transformation-Bnddha, corresponding to the NirmanaKya 

* Hub sobjeet » more /idlr treated m Seebon III enfler ®®®* 
beading; see p 308 et sea 

* P. 28 

» P 84 

< Pp 28. 84, 56, 93, etc 
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of the Triple Body. As to ■what this Transfomation* 
Buddha is. the sutra does not offer any explanation. Bxrt 
when the distinction is made between the Nirmfipa-Buddha 
and the Dharmata-Buddha as to their method and material 
of preaching, we can have a glimpse into the specific fea- 
tures of the Nirmana-Buddha. The malcos the 

latter the teacher of the ordinary people known as “Ixlio 
and pritkagjana"^ (Si* or in Buddhist litera- 

ture, while the Dharmata-Buddlia discusses an inner poroop- 
tion penetrating mto the snehness of truth, or the solf- 
absorhing contemplation by supreme wisdom (drj/ojfioBo) 
of the ultimate condition of things which cannot be readied 
by logical categories. The class of beings designated as 
“BSla and Pnthagjana,” which includes almost all oC ns 
who drift over the ocean of contrary ideas, is not able to 
see behind the veil of ignorance and wrong ;)ttdgment 
(vtkalpa), and to lead this unfortunate group of sentient 
beings to salvation and enlightenment, the Nirmfipa-Biiddha 
would discuss the aspects of particularity (svalaHkaiga) and 
generality (sdnidnyo-loftsha^a) as objects of the intdleet. 
His preaching is thus concerned with the individitalising 
side of existence (prabhedapraeSra), which is dealt wllh 
m Buddhist philosophy under such categories as the si< 
Paramitas, five Skandhas, twelve .^yatanas, eigliiawi Jilifd-HS, 
methods of emancipation (mmoluhit), mades of eoiiwJOUa- 
ness, and other subjects.* The object of fheBC dlacoilfOM la 
naturally to go beyond tbc fcacbinga of the VhiilHih plifloa 
ophical schools of the, day. The Fiber mafa fUiftOiifi, Ort ll« 
other hand, is meant for tbo fJri/lfrifwttVfri vtiM hilft >« Fo 

* P. 03 

’ JtSla iwftBK Ml/ fihH pflflitifffniifi (AMud 

"different propli' nr 'OiW e/nnCH ftn fhl)fAiU(i<ll, 

and Prith-iuJanc mri'inV fA/i/fl/, Ift (fiiAIhUI UMiiIuhi (i>r/ 

repreeent penplr r/iihAn ».>*/' AAI J(f In I lift Ifluhihfi 

of the Boddb-v, r tft/r lfKf-m(.i>r, lUm in inln IMf f-ft "li.'^ iw-r 
ant," or ttn r,/ and /hl^'ftr 

* f.CZ, 
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come to the higrhest leahsatiou of truth, which is koown as 
Fratyatmaryajnanagatigocara m the LanJcavatSrU 

The distinction between the Nirmapa-Buddha and the 
Nishyanda-Buddba is not qnite clear as far as the LankSva- 
iara is concerned For it describes the latter as performing 
almost the same function os the Nirmana-Bnddha ^ Eis 
teaching is said to consist of such topics as particularity, 
generality, habit-energy (vSsanB) conserved in the deep 
recesses of consciousness, wrong judgments about it, and 


their interrelations causing mnltitudinonsness of objects to 
apppear, and then our inordinate attachment to them, but 
in reality the non-existence of all these phenomena. Of 
these topics, the Dharmatfinishyanda Buddha will speak 
thus the conception of an indmdnal ego-substance arises 
from our wrong judgment concerning the nature of existenoe 
and the law of causation, both of whidi fail to apply bqmnd 
the worla of relativity which is emptylSunya ) , it is bke the 
creation of the magician, he knows how to produce a vanely 


of unrealities depending upon some objects of the senses, 
such as plants, brick, etc , the spectators are mdneed to take 
them for real objects, though in fact there are none such- 
To the ordinary mind, the law of causation is made to extend 
beyond the world of rdativity, which is also the world m 
wrong judgments and attachments, whereas the world which 
supplies a subject-matter ^or the Dharmato-Buddha le 
altogether unsupported (mralamba) and disengaged ^ 
pendence {alamiavigata), that is to say, it is not to b sn 
under such notions as creation, sense-perception, m- 
ferenoe, and others, as it is not to be found among the om- 
tents of thought cherished by ordmary ego-bound 
in which the Hmayanists and philosophers are mduflw 
The Dharmata-Buddha pomts directly to the toth ot - 
mediate perception in which the BodhisatWa stands 
detached from the hypothetical creations of the ^ 

This gives us an insight into what the Dharmata-BuddBa 


» p sefE 
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teaches in contradistinetion to the two other Buddhas, the 
Ninn&i^ and the Nishyanda; bnt as to the distinguishing 
marks between the latter two we fail to get any definite and 
specific ideas When the nniverse is divided into two 
aspects, absolute and relative, the absolute belongs to the 
Dharmatfi, while the relative one is the common province of 
the NimSpa and the Nishyanda. One may ask, Why the 
distinction, then * As far as the La^hauat&ra goes, this ques- 
tion is not explicitly answered We can say only this, that 
the doctrine of Trikaya must have already been in progress 
at the time of the LaATcaoatara and the compiler of the sutra 
took it for granted that his readers were acquainted with 
the idea. It was evidently some time later that the doctrine 
came to be dogmatised. The term “Dharmakaya” occurs 
at several places^ in this sutra but no "Sambhogakaya,” 
(except once in the “Sagathakam,” p 314, g 384), nor 
*'Nirmhpakfiya,” perhaps except once on p 241 ® However, 
that the Buddha is able if he wills to manifest himself as a 
NirmSna&fiya in response to the earnest desire of his fol- 
lowers or in order to execute hm own purposes, is foreshadow- 
ed in the conception of Manomayakfiya, “mind-made-body, " 
or "will-body ’’® This is a hand of Nirmanakfiya 

I Fp. 61, 70, us, 212, 8te ; as Tathftgstais&ra, pp. 42, 42, 51 
One difference betfreen the Transfomuition-Boddha and the 
DhauDatOrBaddha u deserved to be as foUom: 

"The Tathagata of Transformatioa (ntrmtto-natrffiCtitba) is at- 
teadrf by TajrspBai, bnt not the onginal Tathagata {maiila-tatM- 
ifota) The onginal Tathagata is beyond oil senses and reasonings, 
cannot be known by the sunple-nunded, firleakas, Pratyekabnddhas, 
and philosophers He abides in a state of bliss which follows from the 
pwoption of the truth as he has perfected himself in the doctrine of 
and pabenee. He requires no attendance of Vajrapfim. No 
Buddha of Transfonnabon (mrnuta-budMa) are bom of karma («o 
lanma-prahAova), yet they are neither the same nor different with the 
* the potter who produces articles by bnngmg vanous 
condihons together, the Transfocmabon-BnddhBS preach the Bhaima 
when cbcunstances are provided for tiiem, bnt they are incapable of 
“Cconr^g on the state of conscionsness reabsed by supreme wisdom 
wnieh leads to an inner perception of truth ’* (P 242 ) * 

81,M6,U2 
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One thing I wish to empha^ in this statement con- 
cerning the three forms of Bnddhahood is that the stoiy 
of the inmost perception to he gamed by the Bodhisattvas, 
farming the central theme of the Lankavatara, is told only 
by the hlula-tathagata, or tme Tathagata ^ 

in the T'ang version, because he is above all senses, all logical 
measurements Isarvapramana), and cannot be perceived ly 
the Srfivakas and Pratyekabud^as, nor by the philos6pheis; 
because he abides absorbed m the bliss of realisation and m 
the perfection of the highest knowledge * The dootrme of 
the LanJcdvatara is thus seen to be the direct revelation of the 
absolute Buddha as he is 

This sketchy and incidental reference to the doctrme 
of the Triple Body is far from being satisfactory In a 
chapter exclusively devoted to the treatment of the subject 
a fuller exposition is presented 


The Highest Knowledge and a Ftrsf Cause 
We know now that supreme wisdom realised m the 
iTitnnat depths of cousoiousness (prafydtmSryajnSna) is some- 
thing absolutely defying all description and altogether un- 
predicable, and that it is therefore the topic to be properly 
dealt with by Dharmata-Buddha himself and not ^ 

beings subject to the principle of relativi^. 

IS thus eternal, unconditioned, and beyond the reach or 

analysis and discursive understanding, as it bdoi^ » me 

highest principle of cognition from which all relativ e kno - 

iXe IS derivable Now the question is, “In 

does this differ from the first cause (hSraya) conad^ w 

the philosophers to be also eternal (nflyo) 

thought (flcmtyo) V’ This is answered by the author of th 

LaAlSvatara in the following manner i„-„„i,ers 

What is claimed to be first cause hy the 
cannot really be so, because a cause always presupposes 


> F 842 
* Pp 59 ff. 
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thing beyond and cannot be its own cause The idea of 
causation bdongs to a world of relativity, and what is 
rdative cannot be eternal and is always within the sphere 
of tiiou^t. If we tahe a thing bdonging to the relative 
world and therefore to a realm of action, as a first cause 
from which everythu^ else has its beginning, this will be a 
wrong form of inference; for we jump from relativity to 
transcendentahty, from unpermanmice to etemily, from a 
thing that is to a thing that is on the other side of bemg and 
non-being. Therefore, what is regarded by the philosophers 
as the first cause eternal and beyond thinkability is not to 
be identified with supreme wisdom attainable by the Buddhas 
and Bodhisattvas. 

That the supreme wisdom is eternal and eannot be made 
a subject of thought, comes from its intrinsic nature For 
it 18 a state of mind realised personally by the Buddhas 
when th^ deeply delve into the ultimate pnneiple itsdf 
which IS not conditioned by any category of thought. It is 
not to be designated as a cause which is bound up with its 
antecedents and consequents, it stands alone “quietly” as 
absolute knowledge flashed through one’s consciousness, it 
is a fact of experience which does not allow of any arguments 
Itis Tathata (suchness), Tattva (thatness), perceived in the 
inmost consciousness of the Tathagata As it is not an 
object external to him, it is a self-sufBeient cause not depend- 
ing on anything "We may say that this is a state of pure 
perception Cpralydtmagatt) . 

And it IS for this reason that the Lavk&vatara is ever 
persisttot m makmg this pure perception not an object of 
oiscursive understanding for the ordinary minds, for the 
philosophers, for the Hinayanists It is not only too wa ite d 
a subject for them to comprehend, but quite beyond logic 
aad hable to be wrongly and disastrously mterpreted by 
them It 18 meant for those only who arc not at all sur- 
pr^, or alarmed, or frightened at hearing that there is 
a thmg beyond one’s power of thinking, for such bdong 
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to the family of Tathagatayana *■ The Mahayanist does oot 
deny the reality of the objective world as regards its rela- 
tivity, Tvhcie all conditions obtain, he only refuses to extend 
these to a realm where they do not apply, and of the 
existence and rcalit} of sneh a realm be is firmly eonvmced 
because his inner perception testifies to it. Wat stronger 
and more intimate and more comuncing proof could one 
n er expect to offer for a truth * Therefore, the LanlivafSra 
boldly declares - 

“Srot&patti-phala Sakndagami-phala (— 

:^), AnagSmi-phala Arhattva CiBISI#)*” 

they are all perturbed states of mind Sometimea I speak 
of tlie Triple Vehicle, sometimes of the One Vehide, and 
sometimes of No-vehicle; all these distinctions are meant for^ 
the Ignorant, for men of inferior wisdom, or even for the 
noble-nunded As to the entering into the ultimate truth 
(paramSi iha), it goes beyond dualism "When one is abiding 
where there are no images (nirSbhdsa), how could the Triple 
Vehicle be estabhshedt All kinds of Dhyina, ApramSna, 
ArQpya, Samadhi, and the Bxtmction of Thonghts‘-4hey do 
not exist where there is hfind-itself (ctUamStra) ” 


The Parable of the Sands of the Oanga 

Prom the absolute point of view, no use is 
to be found for anythmg m the world, no talk is neede^ 
no sermoning avails, and therefore, let the world go as 
pleases and work out jts own salvation if it ever ' 
what are the Buddhas and Bodhisattvas after aU» Thw h 
then the question awaitmg the absolutist’s solution 
following passages oonceming the parable of the santts 
the Ganges will be edifying in this reject 


^ F 64 • P 65 

• These ore the spintnal attoinmente of the Saiaj™”* ' 

ship heniB the highest of the four of meditatioii. 

* Sonmiaiilr stated, theeo are all different forms or m 


• p 22B ff 
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say that the appearance of the Tathagata is as rare an event 
as the blooming of ndumbara plant is not a BtatpmsTit put 
forward m accordance with my inner knowledge When a 
statement is shown in accordance with my inner knowledge, 
It goes beyond, it oversteps any comparison that may be 
made in the world, beeau&e of its nnhelierableness, and it 
will not be beheved by stnpid and vulgar people No com' 
porisons hold good in the realm of the supreme wisdom 
which IS attained by an inner realisation, because the truth 
(tattvam) goes beyond those marks visible to the Gittam, 
Manas, and Manovijngna The truth is the Tathagata, 
therefore no comparisons aiyi adequate here 

"Nevertheless, 0 Mahamoti, just a little of comparison 
IS given, that is, Tathagatas are said to be equal to the sands 
of the Ganga, they are equol, they are not different, yet the 
comparison is not proper, nor erroneous 0 Mahimati, for 
instance, the sands of the river Gangs are violently trampled 
on by fishes, tortoises, porpoises, crocodiles, buffaloes, lions, 
elephants, etc , but the sands are not troubled, have no ill 
fedings, nor are they unconscious of being trampled on, 
they are without imagination, beautifully clear and devoid 
of impurities Even so with the Tathagatas, 0 MahSmati, 
their supreme wisdom attorned by an inner perception is the 
great river of Gangd, and their Powers, Psychic Paoolties, 
Self-mastery are the sands; and they are trampled by the 
philosophers, stupid people, and antagonists, who are the 
fishes, but they are not troubled, they have no ill fedmgs 
The Tathagatas, because of their origmal vows, fnlfilhng 
all the bliss that accrues from perfect mental conoordsnee 
(samSpath) for the sake of all bemgs, are not troubled, 
no ill fedmgs Therefore, the Tathagatas, like the sands o 
the nver of Gangg, do not particularise, as they axe above 

1vlb>ao sTvoTlIrtfS 

"0 Mahamati, the sands of the nver of GangS do Mt 
lose their earthly qnabty even when fire breaks out on ea 
at the end of the kalpa, because the sands are of the nature 



ZEJET BUDDHISM 


ISl 


o£ die ear& itseill. And, 0 MahSmati, as the earth is one 
vnth die, it -niil never consnme awa^ thongh it is imagined 
hy stnj^d and vulgar people vrho are fallen mto the vray 
of untrnthfulness that the earth 'will bum up because of 
continuity. But it will never consume away because it 
is the element on which fice subsists. Even so, 0 Uahamati, 
the Tathagata's Dharma-body. like the sands of the Gan^, 
is not destmctible. 

*‘0 Mahamati, as the sands of the river Gan^ are un* 
measurable, even so, 0 Mahimati, the Tathagata’s rays of 
l^t are immeasurable, which are died by the Tathagatas 
over the assemblies and circles of all the Buddhas in order 
to eSect the ripening and inspiring of all beings. 

“0 Mahamati, as the sands of the river Gangs, retmn- 
ing Gieir quality of being themsdves, do not change into 
eiifthii^ else, even so, 0 MahSmati, the Tatiiagates, because 
of their severance from the cause of conditional existeuce, 
have gone hqyond the realm of birth-and-death.^ 


“0 Mahamat i, as the sands of the river Gangs are un- 
concerned whether some of them are taken away or whether 
more are thrown in. even so. O Mahamati, the Tathagatas’ 
wisdom (/gana) which is engaged in the ripening of all 
bemgs knous neither decrease nor increase, for the Dharma 
is without corporeality. Bongs endowed ■with the body, O 
Mahamati, are destructible, not so ■with beings ’without the 
body ; and the Dharma is ■without the body. 

“0 MahSmati, as a man cannot obtain ghee or oil or 
such things from 'the sands of the river Ganga, howe'ver 
hard he may squeeze Giem to get it, even so,» O MahSmati, 
the Tathagatas however pamfully hard thqy may he op- 
posed for the sake of all beings, never neglect the fnlfilHng 


® “are stither prodneed nor Taxilshiag in Sam^Sia.” 

not hold good as far as the getting ot ghee 
as 7 * 1 • eoMemed; bnt may take the hard suneeiang part 

iTEfa **** ever-Bnreqoited lahonr of the Tcthagata who 

for an aeaHeat beings thongh the latter f^ to appiedate 

lore so ragnid^Iy bestowed npon them. 
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of their original vovs which they eherieh in the depths of 
their hearts in the DhamadhEtu [i e,, realm of the Dharma], 
so long as all beings arc not led into Nirvana by the Tatba- 
gatas, and this is due to the latter's being endoired mth 
great compassion 

“0 Kahamati, as tiic sands of the river Gangs flow 
along the bonks of its water and not where there is no water, 
even so, 0 Mabamati, all the discourses by the Tathagatas 
on the Buddha-dharma take place in accordance with the 
stream of Nirvana For this reason the Tathagatas are said 
to be like sands of the nver Gangs 0 Mabamati, the sense 
of transmigration here does not apply to the Tathagatas, 0 
Mahdmoti, decay is the sense of transmigration And, 0 
Mahamati, the ultimate end of birth-and-death is not to he 
known. Not being known, how am I to disclose the Dhanna 
in the sense of transmi^ationt Annihilation is the sense of 
transmigration 0 Mehilmati, this is not known to stupid 
and vulgar people 

"MahSmati asked: If, 0 Blessed One, the ultimate 
end 18 not knowable, how is it possible for all sentient hemga 
to obtain deliveranee as they are living in the midst of birth- 


and-deathl 

"Said the Blessed One 0 MahSmati, when the cause « 

removed which is the memory [i e , habit-energy or 
or erroneous reasoning and faulty disernmnation durag 
guminglesB time, and when there takes place a * 

the seat of dieorimination by realising that ertemm o j* 
are appearances or manifestations of one's own 
there as deliverance, which is not annih ilation i 

0 MahSmati, there w no ooossion for apeakmg of mow® 
An endless end is a synonym of disonmination, 0 Mahom™ , 
and apart from disonmination, there is no being w 
ever present men the inner world or I*® 
yeyed with vdsdom {iuddhi), we find indeed, b«ini! 
aU objects transcendmg the dualism of kno' ^ ^ 
knowm Only becanse of ignorance of the disonmmatmg 



ZEN BUDDHISM 163 

initi/t, discnmination takes place; when this is realised, it 
disappears. 

“On this occasion this was uttered: 

“Those who perceive the Buddhas like the sands of 
Gangs as unrelated to destruetion, or to transmigration, they 
truly see the Tathagatas. 

“As the sands of Ganga are free from all defects, 
always flowing along the current, so is the substance of 
Buddhahood “ 


PAST n 

(A) The iHTsuiECTDAL Gonteht op the BumHoisr 

EXFEBIEIfCE 

Having elucidated to a certain extent though not so 
eshaustively as a thorough survey of the LanMoatara mi^^ 
teqmre, as regards its general contents and especially the 
nature of the inmost consciousness of the Tathagata known 
as Praiyatmaxyaifl^ocara, let us now proceed to see what 
intellectual equipment is needed for a Bodhisattva before he 
can attain to this inner realisation so emphatically acclaimed 
in the sntra This iutelleotual equipment conBisting of two 
parts, logical and psychological, is in a w^ the philosophical 
wmtent of the intuitive experience attained by the Bodhi- 
sattva. It may be regarded either as the intellectual atti- 
tude to be acquired by him before he enters upon the path 
of Buddhist disdpline, or as the philosophy of what he has 
wahsed, which as a rational being he is to elaborate later 
on. In either case, the La'Akavatara offers us a thorough- 
gting idealism along with the message of sdf-realisation, 
and this has been the point of discussion as referred to before 
among the Buddhist exegebsts who wished to decide which 
tvas the more important topic of the sntra. Whatever this 
™ay be, we are now prepared to see what is the philosophical 
background of the Buddhist ei^enence. 

Historically, the LwAkavatSra has been considered as an 
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exposition of the following subjects, the five Dhannas, three 
Svabhavas, eight Vijnanas, and two Nairatinyas Buddhist 
scholars, Indian, Chinese, and Japanese were always quite 
inclined to what may he termed a numerical method of 
analysis The whole text was first analysed into so many 
parts, and each part again into so many sections, and so on, 
and the important ideas developed m them were picked up 
and gathered up numerically m order, one, two, three, and 
so on They often thus failed to see one central thought 
running through the text, hke the monntaineer whose at- 
tention is constantly arrested by the details m his way and 
fails to take in the monntain as a whole Now, the ZanJkSva- 
i5ra*s philosophy is absolute idealism and all these nnmerical 
headmgs are details used to establish the main theme Bnt 
I will here first discuss each subject separately and then 
arrange it so as to bring out the whole system m a more 
centralised shape 


The Five Dharmas 

To hppn with, "dharma” is a very troublesome word 
to handle properly and yet at the same time it is one of the 
most essential technical terms in Buddhism. As it is used 
in many different senses, the serious business of a trans- 
lator or a commentator is to know exactly what the term 
means in a given context Btymologicalty, it comes from 
the root dhn “to hold,” “to bear,” “to exist”; there seems 
always to be something of the idea “to endure” also gomg 
pimg -jnth it The commonest and most important sense 
given to it in Buddhism is “truth,” “law,” ‘*rehpon, as 
^fTnplifiail in saddharma, dharmahaya, dharmacahnh 
dAarmaparffSya, etc Secondly, it is used in the s^ of 
“existence,” “being,” “object,” or “thing,” as, for m- 
stance, in sarvad/uirma£unyata, dharmanatrdimya, e e^ 
Thirdly, it is synonymous with “virtue,” “righteoim^, 
“norm,” not only m the ethical sense, but in the intdlecta^^ 
one also In the latter case, it is "truth,” “standard. 
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the latter judge wrongly and become attached to appearances 
Now Names are not real things, th^ ere merely symboheal 
{samketfi, P'ft. ckvtli), they are not worth gettmg attached 
to as realities Ignorant mmds move along the stream of 
unreal constructions, tlmilcing all the time that there are 
really such things as “me” and “mine.” They keep 
tenacious hold of these imaginary objects, over which they 
learn to cherish greed, anger, and infatuation, altogether 
veiling the light of wisdom. These passions lead to actions, 
which, being repeated, go on to weave a cocoon for the agfent 
hiTiruMlf He 18 now securely Imprisoned in it and is unable 
to free himself from the encnmbermg thread of wrong judg- 
ments He drifts along on the ocean of transmigratiou, 
and, like the derelict, he must follow its currents He is 
again compared to the water-drawing wheel {ghatiyantra) 
turning around the same evle bH the time He never grows 
or develops, he is the some old blmdly-groping sm-commit- 
fiwg blunderer Owing to this infatuation, he is unable to see 
that all things are like maya, mirage, or like a lunar reflei^on 
in water, he is unable to free himself from the false idea 
of sdf-substance (svabhSva), of “me and mine,” of subject 
and object, of birth, staying and death; he does not reahse 
that all these are creations of mind and wrongly mterpreted. 
For this reason he finally comes to cherish such notions as 
Idvara, Time, Atom, and PradhSna,^ and becomes so mex- 
tncably involved in appearances that he can never be freed 


from the wheel of ignorance 

By Appearances (ntimiia) are meant qualities belong- 
ing to sense-objects such as visual, olfactory, etc ; and by 
Discrimination {vxkal/pa) is meant the nanung of all ttoe 
objects and qualities, distmguishmg one from another The 
text reads “Then agam, O MahSmati, Discrimination is 
that by which names arc set up Expressions are given to 
appearances, saying, ‘This is such and not otherwise , anu 

1 PradhSaa m s kind of the Pnmiirr Gena, winch, aecord ins to the 
SSfikhya philosophr, becomes the canse of ell matenal appear 
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vfc have names snch os elephant, horse, wheel, footman, 
woman, or man, wherein Discrimination takes place. 

Bight Knowledge (samyagjnana) consists in rightly 
comprehending the nature of Names and Appearances as 
preheating or determining each other. It consists in seeing 
mind as not agitated by external objects, in not being carried 
away by dualism snch as nihilism and etcmalism, and in 
not falling into the state of Sravakahood and Pratycka- 
buddhahood as well as into the position of the philosopher 
When a world of Names and Appearances is surveyed 
by the eye of Bight Knowledge the realisation is achieved Aat 
they arc to be known as neither non-existent nor existent, 
that they are in themselves above the dualism of assertion 
(samdropa) and refutation (apavdda), and that the mind 
abides in a state of absolute tranquillity undisturbed by 
Names and Appearances With this is attained with the 
state of Suchness (iathata), and because in this condition no 
images are reflected the Bodhisattva experiences joy.® 

The Three Forms of Knowledge 
The three forms of knowledge known as Svabhhva- 
lakshanatraya® ore more or less a recapitulation or reclassi- 
fication of the five Dharmas Svahhava, or sva-Wtava, 
literally means “self-nature,” “self-substance,” or “ex- 
istence as it is in itself,” and lakshana is the “characteristic 
mark" or marks that distinguish one thing from another. 
The combination thus literally understood looks as if it bed 
nothing to do with knowledge. The meaning however is 
this, that as existence {bhava) is conceived or cognised by 
mind, it allons itself to be understood in three diiferent 
and characteristic ways, and that each of these three ways of 
nnderstonding or three views of existence is taken as final 
’ r.M6 

An Knaltsh tiwuiHtton of n port of thw bctIiod ia given elee- 
in booietpp. SS-aS), where a eompvieon in mdc tietwcca 
Inc totfr Chlnc^r Tcr«lo 0 s aed one Snnvkrit text Pn 
* Tp 6T, 227, 
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and true to the sdf-natnre of existence by those -who may hold 
that particular view. Thus, the phrase sva-bhava4ahshana 
may apply to the nature of hnowledge itself and also to 
Its object, that is, to existence in general The motiie 
underlying the classification is to see rrhat knovrledge or 
view of existence is required for the attainment of the truth 
that brings release from the pain and bondage of existence, 
and the three characteristic marks so called irill more 
properly describe the nature of Imoirledge than that of its 
object SvaihSva in this case is to he understood as an 
(.pistemological term 

The first of the three Srabhavas is knovna as the Pari- 
kalpita (pari+lalpiia, contrived or imagined), \mmg dis- 
enmination of judgment, and proceeds &om rightly com- 
prehending the nature of objects, internal as irell as external, 
and also the relationship existing between objects as in- 
dependent indindnals or as bdonging to a genus The 
second is the Paratantra, literally, “depending on another,” 
is a knowledge based on some fact, which is not, however, in 
correspondence with the real nature of existence The char- 
acteristic feature of this knowledge is that it is not altogether 
a subjective creation produced out of pure nothmgness, but 
it is a construction of some objective reabfy on which it 
depends for material Therefore, its definition is “that 
which arises depending upon a support or basis (osraya).” 
And it is due to this knowledge that all kmds of objects, 
external and internal, are recognised, and in these mdivi- 
dnality and generality are distinguished^ The Paratantra 
is thus equivalent to what we nowadays call rdative know- 
ledge or relativity, while the Paiikalpita is the fabrication 
of one’s own imagination or mind In the dark a man steps 
on something, and imagining it to be a snake is frightened 
This is Paiikalpita, a wrong judgment or an imaginative 
construction, attended with an unwarranted excitement. He 
now bends down and examines it closely and finds it to be 
» P. 67. 
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a piece of rope This is Paratantra, relative knovrledge. 
He does not hnow -what the rope really is and thinks it to 
be a reality, individual and ultimate. 

While it may be difficult to distinguish sharply the 
Parikalpita from the Paratantra from these brief statements 
or definitions, the latter seems to have at least a certain 
degree of truth as regards objects themselves, but the former 
implies not only an intellectual mistake but some affective 
functions set in motion along -with the 'wrong judgment. 
When an object is perceived as an object mnsting ex- 
temdly or internally and determinable under the cate- 
gories of particularity and generality, the Paratantra form 
of cogmtion takes place Accepting this as real, the mind 
elaborates on it further both intellectually and affectively, 
and this is the Pankalpita form of knowledge It may be 
after all more confusmg to apply our modem ways of think- 
ing 'to 'the older ones eternally when these were actuated 
purdy by rdigious requirements and not at all by any dis- 
interested philosophical ones 

The third form of knowledge is the Pannishpanna, 
perfected knowledge, and corresponds to the Bight Know- 
ledge (samj/agjnana) and Suolmess (fafhafS) of the five 
Dharmas It is the knowledge that is available when we 
reach the state of self-realisation by going beyond Names 
and Appearances and aU forms of Diserimination or judg- 
ment (vihdpa). It IS Suohness itself, it is the Tathagata- 
garbha-hyidaya, it is something indestmctible (cwnoso).' 
The r^e is now perceived in its true perspective. It is not 
an object constructed out of causes and conditions and now 
lying before ns as something external Prom the absolut- 
ist’s pomt of view which is awnmed by the ZaAliavatSra, the 
rope IS a reflection of onr own mind, it has no objectivity 
apart from the latter, it is in this respect non-existent. But 
the mmd out of which the whole -world evolves is flie object 
of the Pannishpanna, perfectty-attained-knowledge 

* Pp. 67,287, 
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The foUoTring gathas are traoalated from the Sanskrit 
tczt,^ where the relation of the three Svabhavas is treated 
somewhat in detail This is one of the difScnlt senes of the 
gathas to be found in the Lankavat&ra, for the meaning is 
obsenre. I have given here mj interpretation of it ra^er 
than a translation, which latter when reproduced as it stands 
in the original would be quite unintelligible to the average 
reader. This senes of f^thas is broken up into five sections 
and is reproduced with more or less vanations m the “SagS- 
haham” part of the sutra The gathas run thus 

‘‘When the mind (eitto) is bound b^ an objective world, 
the intelligence (jnana) is awakened and reasoning takes 
place; but the highest wisdom (prajM) obtains where there 
are no images,— a higher level of consciousness (182) 

"Owmg to the Pankalpita conception of emstence 
it appears real; from the Poratantra point of view there is 
no such reality, the Pankalpita discnnunation holds good 
as long as there is a state of confusion; in the Paratantra 
view of existence there is no [subjective] discrimination 
(183). 

“Though a vanety of thmgs may be produced by mayS, 
there is no yabdity (sjddhi) in them; so also in the Pan- 
kalpita discrimination whieh causes the multiplicity of ap- 
pearances there is no vabdity (184). 

“Appearance is due to the evil way of the past, the 
effect of a fettered mind, it becomes for the ignorant t3ie 
object of their Parikalpita conception which is formed on 
the Paratantra [relative] nature of thmgs (185) 

“Existence of which the Pankalpita conception is 
formed [by the ignorant] has the nature of relativily, and 
it is as regards this rdative nature of existence that the dis- 
cnmmation creates multitudinous appearances (186). 

“There is worldfy [knowledge, sofAtfnh], and ultimate 
truth {paramartha), and a third is the doctrme of 
ness {nBstxhetulmn,) , the Pankalpita belongs to worWiy 
* Pp 180-138 
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knowledge, when it is eat asunder, there is revealed the 
realm of the wise (187) 

“As in the case of the magician who reveals mT]ltiplieit 7 
out of oneness, though there is really no multiplicity, so is 
the nature of the Pankalpita view of existence (188). 

“As with cataract of the eye which makes one imagine 
various forms though the cataract itself has nothing to do 
with forms or no-forma, so is tiie relative nature of existence 
to the unenlightened (189). 

“Like unto pure gold, water free from dirt, and the sky 
clear of clouds, pure is the nature of the diBeriniiTmtAd 
(190) 

“There is no reality as disonininated m the Pankalpita 
view of the world, but Polativity (paratonfra) itself exists; 
assertion and refutation are done away with, which are the 
products of discrimination (191). 

“If the Pankalpita is non-existent because of the nature 
of Bdativity {paratmtra), what is existent has no 
and what is existent is produced from non-existence (192). 

“Dependmg upon the Pankalpita, discrimination there 
obtains Belativity (parotantra) ; from the relationship of 
Names and Appearances there nses the Parikalpita-dis- 
erimmation (19S). 

“But the Pankalpita is not ultimately complete, it has 
no other way of birth [than depending upon Belativity] ; 
thus it IS known that Ultimate Truth is pure in its self- 
nature (194). 

“There are ten* kinds of Pankalpita and six of 
Belativity; as to that which is recognised as Smdmess in 
one’s inmost consciousness there is no dilfereTit.i>HAT i it 
(195) 

“The five Dharmas are truth, and so are the three 
Svabhavas; when the Togm has an inmght into this he does 
not go outside Suchness (totkoto) (196). 

“What is known as Appearance [and] Belativity, that 

* lo aU the Caiuiese tranaUition* we lave twetve iartead <rf ten. 
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IS due to Disennmiatioii, but the phenomena of Farikalpita 
take place depending upon Eelativity (197) 

“When, however, [existence] is truthfully discerned 
(ijivecya) hy the mtelhgence {huddht), there is neither Para- 
tantra nor Parikalpita discrimination Nor is there any- 
thmg to be called Perfect Unowledge (panmshpanna), and 
how can there be anything to be discerned by the mtalliEffu e e 
(198) ? 

“That which is Perfect is b^ond the dualism of iMnng 
and non-being, how can there be these two views of PTiBtunpa 
[known as Pankalpita and Paratantra] (199) J 

“In the Pankalpita view of existence duahsm is estab- 
lished, and with these dualistic establishments, multipheity 
IS seen discnminated, but pure is the realm of the wise 
( 200 ) 

“Multiplicity IS discnminated indeed, it is disonm- 
inated depending upon Relativity (paratantra) , if a man’s 
discrimination takes place m any other way, he follows the 
doctnnes of the philosophers (201) 

“The discriminating is said to be the discnminated, the 
idea of causation grows from trying to formulate philos- 
ophical views, when the dualism of discrimination is gotten 
nd of, there is indeed that perfect view of existence {pan- 
mshpa/ana) (202) ” 

The relation^ between the five Dharmas and the three 
Svabhavas may be tabulated as follows 


The Five 
Dharmas 


rNama \ r. * 
Nimitta/ 

Yikalpa . ... Paratantra 


The Three 
Svabhavas 


In gomg over this tabulation as in the study of other 
parts of Buddhist philosophy we must keep one thmg always 


^ F. 68, B 134, sea also p 289, g 6, and p 885, g 166 

Ihmttam ntma aaai.alpah mobhavaivagdlaXsltaiiam, 
BamyagjMMm M tathata parimthpimnaliiktluaum 
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l)e&)re oar minds, ns I stated d^where. Trhicii Is, that Bnd- 
dlnst thongbt is sivrays tie ontcome of Bnddbist life; flat 
its lo^c. or p^v^ologv. or metaplt^cs cannot le nnder- 
stood adecjoat^ imles 'oa realise flat facts of Bnddlist 
expedence are at its baas, and. tletefore. flat pore lope 
is not fie ley to fie nndeistanding of Bnddbist plilosoply. 


The Tvzo Kinds of Knowledge 
He dinaon of kno'n’ledge of trofl (satya) into fwo 
forms. S Emeriti and Paramirtla.^ is also bnotm to fie 
aothor of tie LaiT:SvatS’‘a, bnt it iras dne to the Madlya' 
mika sdmol of ^Cag^zjnna that tie distinction 'was tlorongl^ 
fotmnlaied into a sjstem, and tley made m;^ of it to ecconnf 
&r the dual a^ect of experience in fleir treatises on 'the 
doctrine of the Middle Path. Br 'the Zran^dnatara we may 
say that the idea is forediadowed when it males reference to 
'‘Tyavahaia*' (practical experience) accordh^ to wli(di 
the Bnddha concedes the po^diility of sndi concepts as iwng 
and non-being, birth and death, cansed and cansing, graced 
and grasping, etc. **Tysyahara’*® belongs to ordinary life 
where roles the piin^le of indiridnation, and as long as 
the rdatire and provimonal existence of maya is admitted, 
common parlance too has to be permitied for practice pnr- 
posss. "VTben the sotra, howerer. goes on farther down to 
explain the ^laracteiistic features of the Paratantra form 
of Inowle^e, the terms Samriiti and Paramgr&a occur, as 
tte have just nosed in the ggtl5s qnoted— the former as 

leading to particniarity and the latter as a mental state when 

^ is transcended. Tie ^fhSs throw some liglt- on what 
is meant by 'Sie Parikalpita and the Parafantr^-view of ex- 


« '* ^ ”Parsrar£ha" fc Ki!ie:iEss (p. Si) csed ic oawai- 
Ja lesiSn of flisesnccaiioa, a=a inteSiee=se” 

«i6Ji)fr6a5SK-.poe«!rB> oe to tts “ffiseriEassaoa of icartiacaiKs- J-s 
paeab tr** fe. 89). in tI3s ease Parasfeaa is srcoajincuS with ffcs 

eocsio=snesa, yfldeh. is the 

i=aa thesis of tte Xosiaroterc. 

* rsBvsJOra iBsacs **nsage’* or ‘•iradaiy -My.” P.S5. 
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istence and at the same tune on their relationship to the 
Madhyamika conception of Samvntisatya Th^ are very 
complicated m meaning and difBonlt to expound exactly 
and^ m full But the mam idea seems to be this • Mind is 
set in motion when it allows itself to be conditioned by the 
principle of individuation The Pankalpita and the Para- 
tantra follow from this stimng up of mentation The Para- 
tantra is intellectual, for it operates depending on somethmg 
outside itself It is a kmd of representation It may not 
alwa3^ be correct, but it does not create anything out of 
itsdf The Pankapita, on the other hand, weaves its own 
imagmative world regardless of its objective value It 
is always in the wrong not only m a logical sense but 
psychologically The mam pomt about it is that it dis- 
crimmates '‘me and mine” from what is not ‘‘me and 
mine,” and holdmg this distmchon to be real and find, be- 
comes attached to it, which culmmates m moral egoism 
When this is once asserted, all the evils follow that are to 
be found m connection with Me The Paratantra which may 
he innocent m itself becomes the most efficient hand-maid to 
the Pankalpita, and what is created by it is also mtdlec- 
tually confirmed with all its practical consequences The 
Paratantra and the Pankalpita are mutually dependent 
The Parmishpanna is to go beyond both these forms of 
knowledge This is Paramsrtha, the highest transcendental 
wisdom, while the Samvriti form of truth prevails in the 
world of Pankalpita and Paratantra 

The two kmds of Buddhi (knowledge)^ which arc dse- 
where distmguished in the sutra may be considered to 
correspond to Samvnti and Paramartha In the following 
lines^ which are repeated in the “Sagathakam” (gg 54-55}, 
truth or reality (IhUtakoU) is contrasted with its reflected 
image or semblance (prattbimba) ‘‘As the king or house- 
holder gives his children all kin^ of playthmgs looking like 

‘ P MS, 

• P. 88. 
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deer and other gTiimals and aHniing and pleasing them Iqr 
these, finallv gives them real things; so I do, for I tdl my 
duldren, hy the aid of varions forms reflecting realities, the 
nltimate tmth vrhich. is to be realised in their inmost con- 
sdonsness.” Bnddhi is a h^her power of reasoning, but it 
also denotes any form of intelligence. The first is called 
Pxavici^bnddhi,^ which is a kind of absolnte knowledge 
corresponding to the Paiinr^pamiB. Fravicayit means, "to 
search throng'* "to examine thoronghly," and the Bnddhi 
so qualified penetrates into the fnndamental nature of all 
things which is above logical analyas and cannot be described 
with any of the four propositions (eafu$hkofxka). The 
second Bnddhi is called PratishtbapihB.- tiiat is, the intel* 
ligence that sets up all kinds of distinction over a world of 
appearances, attaching tiie mind to them as reaL Thus 
it may establish mles of reasoning whereby to give judg- 
ments to a world of particulars It is logical knowle^, 
it is what regulates onr ordhaaty life. But as soon as 
something is establi^ed (pratishfhdpifa) in order to prove 
it. that is. as soon as a proposition is made, it sets np some- 
tiung else at the same time and goes on to prove ifsglf 
gainst that something else. There is nothing ahsolnte here. 

This setting np or establishing is dsewhere aesnpnuft^ 
as SamSropa.^ The four establishments are given: (1) 
characteristic marks (2) definite views {driskta), 

(3) a cause (hetu). and (4) a snbstance {ihSva ) — all where 
there are none snob in reality. Owing to these proposotions 
definitely held up as true, opporite ones will snr^ rise and 
there wiE take place a wrangling or controvert (apavddn)* 
between the opporing parties. The sntra flins advises the 
Bodhisattra to avoid tiiese one-sided views in order to attain 
a state of enlightenment which is btond the positive as 
wdl as htond the n^ative way of viewing Oie world. 


* £cor.-A‘a-eKa. 

* mSL,VB- 70, 86, 156. 


* ISSM, (T'ane). 

* PS, np. 70,96. 
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The Twofold Non-Atman Theory 
We no\r eome to a third distinctive feature of the philos- 
ophy of the LaAkavafara, which is known as the twofold non- 
Atman theory, le, Nairatmyadvaya ^ The non-Atman or 
non-ego theory is known among all Buddhist students as 
the most differentiating mark of Buddhism, but the denial of 
an Atman or self-substance {svahhava) m external obaeets is 
the specific property of the Mahayana and may require some 
explanation To translate Simon always by “ego” or “self” 
or “soul” may not be right, and especially when its demal 
IS applied to an objective world, egolessness has no meanmg, 
it IS merely the source of nusapprdienBion An Atman 
means something substantial in possession of a number of 
qualities, and a free agent not bound by the prmeiple of 
relativity When its existence, therefore, is denied m us, it 
niAMTm that we have no such free agent withm outsdves, 
enjoying a substantial existence even above the concatena- 
tion of cause and effect When we deny its reality m the 
world external to us, it means that there is no sdf-substnnoe 
{jsvdbhava) in individual objects which come mto existence, 
abide for a while, and finally disappear accordmg to certain 
laws In this case, na^rSimya is mhsvahh&va, and when it is 
understood in this way, the idea falls m harmomously with 
the other views maintained by Mahayanists Though not 
yet formulated numerically by Buddhist scholars, there are 
four distinguishing marks in Mahayana ontology which con- 
stitute its very kernel They are, (1) that all thmgs are 
empty (Iflnpo), (2) unborn (onwtponno), (3) not d^ 
(odvcnta), and (4) without self-substance (n^isvabhSva). 
This sums up the metaphysical aspect of Mahajranism, and tte 
dual non-Atman theory is merely a partial recapitulation of it. 


* Po*78, 188, etc These eomoxTbot correepona to what la 6^ 
xBUy known as the three Somaahi or Vimokshanmhho, myn. 
md npramhlta. Of. pp T8, 186, 168, etc ; aad also pp 188, 141 «»» 


of these fitndtes. 
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The Lankavatara explains the theoiy in the foUo'wmg 
manner.^ The Skandhas, Dhatna, and Ayatanas have noth- 
ing personal in them, there is no “me and mine” in them, 
they are created by the ignorant afSrmation of the desire 
to have,^ and attachment takes place when they are com- 
prdiended by the senses The material world as well as the 
physical body are manifestations of the mind known as 
Alayavij^ina, and when they are discriminated as particular 
existences, we are discriminating oiir own mind-made When 
thus created they axe seen in constant transm^ration, they 
never remam even fox a moment as they are, they flow like a 
stream, they change like a seed, th^ flicker like a candle 
light, they move bke the wind or like a dond. And when 
affections are stirred np, they are pnrsned by ns, we behave 
like the monkey who is ever restless, or like the fly that mns 
after fllthy food, and not knowing when we are satiated, and 
evidently to no good pnrpose, we bnm like Are Owing to 
tile habit-energy (vdsana)aconmnlated smce time immemorial 
throngh wrong reasoning and attachment, we now trans- 
migrate from one state to another revolving like a wheel, 
like a machine, like a phantom creation, or like a walking 
ghost When we redise this, we are said to have the know- 
ledge of the non-emstence of an individual ego-sonl (pud- 
gala-nairStmya^j^nam) 

Dharma-nBirStmya-jnanam(^^^^},* as I said before, 
is gained by extending the knowledge of the non-existence 
of an individual ego-sonl to the extemd world The two 
ideas are interrdated, and when the one is asserted the other 
follows inevitabfy. To say that all objects are devoid of 
self-snhstance is to recognise a most complicated system of 

^ P 68 fl • cinUna-larma-tn^na 

It is sometuses argued that ibe Hinarana too deues the ex- 

^ DL&TXI^tSUUl anid fhEt fIjQ 

exclnsive piopertr of the MahsQana The argument may be true as 
« *****’ *“*** distingmshes the Mah^na is the doctnne 

of S&nyatfi whieh necessarily foUom from the egolessness of aQ things, 
and its application to the Bodhisattra’s praelieal life 
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relationship running through all existence This was noticed 
by the Buddha himself when he discovered what is Imown as 
the chain of origination, hut as his immediate interest was to 
free his disciples from ignorance and attachment, his state- 
ment stopped short at the theory of non-ego With the devel- 
opment of Buddhist experience and thought, the psychology 
grew up into metaphysics, and the doctrme of Siinyata 
(emptiness) came to occupy the minds of Mahayanists And 
this doctrme is another way of saying that all objects are 
without self-substance When the theory of non-ego is once 
established, all these stock ideas of Mahayana Bnddhism are 
the necessary inferences Sunyata(^), DharmanairatmyaCj^ 
Nihsvahhiva Anntpada Aidlblmsa 

Nirvana (^g), Mayopama (JnS]), etc 

The denial of self-substance means that just as the 
Skandhas, Dhdtus, Ayatanas, are devoid of an ^o-sonl and 
have no other creator than the desire to possess (Irnkna) 
which expresses itself in deeds, thereby subjecting itself to 
an endless concatenation of cause and effect, so all things are 
by nature above such categories of particulan^ and gene- 
rahty, are distingmshed as concrete mdividuals only through 
wrong discrimination which is so mtensdy cherished by the 
ordmaiy nund The wise are not thus confused, however, 
they are free from unwarranted inferences and attachments, 
as they know, by rightly reviewmg the world of particnlars 
(sarvadhamo), that the latter is devoid of mind (citta), 
will (manas), intelligence (manomjiiSna), the five Dhannas, 
and the three Svabhavas (self-nature).*- When Ito is at- 
tamed, the knowledge concerning the absence of Atman in 
all things is attamed 

“ To be devoid of mmd, etc means that the red natnie 
of existence cannot be designated by any category of thou^t, 
for to be predicated means to be determined, to be limited- 
The truth, if it is really somethmg that gives complete satis- 
faction to the yeammga of our reUgions consciousness, must 
1 P 69 
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be absolute, and to be absolute and thoxougbly couTindng 
Buidi truth must be intrardly experienced. 'When an appeal 
is made to logic a statement or proportion is to be proved 
accordmg to roles of thought, and these rules are sure to be 
conditional, and, therefore, more or less one-mded^ and pre- 
judicial 'When the Mahayanists have to assert (osfo) or 
deny (nSsti), they mn the nsk of being judged by the roles 
of thor^ht, and perhaps all they can establish in the cir- 
cnmstanees is to say t^ aU things are devoid of "mind, 
vnll, ete " as above referred to This is where Mahayana 
philosophers are always in a quandary, and this is the reason 
why the Mahayana teachmg looks on the surface at least as 
self-contradictory or foil of paradoxes. 

To apply the term, "Stman,” ego, soul, not only to a 
person {pvdgala) but to all inanimate objects may sound 
strange at first sight as was stated above, but when it is 
realised that Buddhist philosophy has no ^ecial intdleetnal 
interest in the discussion itself except from the most pragma- 
tical pomt of View, i e , as concerned with life, with this 
person, with its salvation and entighteninent, the extmudon 
of the term "self” or "sonl” over to all existence seems 
justified and appropriate At any rate the dual non-ego 
theory is one of the features of the Mahayana as differen- 
tiated from the Hinayana. 

(B) The PstchoiiOgt oe Buiidhibt Bxeebiehce 
The Doctrine of Mind-only 

Having finished that phase of equipment which may he 
®8lled logical, for the upward career of the Bodbisattva, let 
us now pass on to the psychological phase, that is, the doe- 
feiue of consciousness, teehnioally known as the theory of 
the ^ht Viji^nas As I wish to r^eat. Buddhism being- 
a religion has no abstract interest in log\e, or psychology, or 
^taphyacs per ee, and especially in the case of the Xaii- 
ftfioatora the chief problem is to reach a state of self-realisa- 
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tim w^dh is the sine qua non of Buddhahood, and of Bodhi- 
sattvahOTd as well AB efforts are to be directed towards 
this goal, and it would he entirely against the ^nt of the 
mtra to discuss the psychology of the Lanhawaara I am 
doing this simply for the benefit of the modem reader who 
wants to get a better perspective of the text than m its 
original confusion 


Psychology is, however, the most difficult part of the 
LankSvatttra, and it is not an easy matter to get a maai- 
msight into the meaning of it What 1 have done here may 
not be qnite correct as far as the reading of the text is con- 
cerned, and I am open to conviction from the of a 
more competent interpreter 

Most Buddhist scholars are often too ready to mnirc a 
sharp distmction between the Madhyamika and the TogBr 
cara school, taking the one as exclusively advocatmg the 
theory of emptmess (iGnj/atd) while the other is bent smgle- 
mmdedly on an idealistio interpretation of the universe 
They thus further assume that the idea of emptmess is not 
at all traceable in the foghcara and that ideabsm is absent 
in the Madhyamika This is not exact as a matter of his- 
torical fact Though it is impossihle just at present to fix 
the date of the Lankavafara definitely, we fibid m it the 
tendencies that might have developed into the TogScSra as 
well as mto the Madhyamika; and these tendencies must be 
regarded as pnor to the devdopment of these two schools 
each distinctly dlaimmg its special province of interest The 
differentiation must have taken place after the sntra and not 
before, for it is natural to infer that composite tendencies 
appear first and then their decomposition mto separate ideas 
and further development each along its specified hue 

However this may be, the Tnain pomt we must never 
forget m the study of the LankavaiSra is that it is not writ- 
ten as a philosophical treatise to establish a defimte system 
of thought, but IS to discourse on a certam rdigioos ex- 
perience What philosophy or speculation it offers is only 
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mcideatal as an introduetion or as an iatellectaal interpreta* 
turn necessitated the rational nature of bnmamly. This 
latter phase of religious experience may be more predominant 
in Buddhism than m some other religions, but it is not for us 
to overlook the essence of the matter for the sake of its more 
or less unimportant accessories, however inevitable they may 
be in the understanding of it 

As was definitdiy stated, the principal theme of the 
Lw&kavaiSra is PratyStmSryajCAnagocara, the state of con- 
sciousness in which the inmost truth is directly presented m 
one’s mind. This being an immediate perception of the truth 
it cannot be imparted to others by means of logic, but without 
it the perception itself ceases to be operative, which is the 
same thmg as not existing at all or being unreaL The ex- 
perience itsdf is without content, and must be given to it by 
the intelleet to make it workable m our social livu^ The 
psychology of the LaAkavatara is also to be treated thus, 
that is to say, its doctrine of “Mmd-only” (ctffamStra) with 
all its accompaniments is meant to explain the mental experi- 


ence of the Bodhiaattva. We have always to hear in mind 
thia subordinate position of psychology or logic or meta- 
physics in the teaching of the ZaAkdvatara. 

The doctnne of the VijSinas is desmbed in this wise 
"As the waves of the ocean depending on the wind are 
stirred up and roll on dancing without mtermptiou (99) , 

^ "So the Alaya-fiood constantly stirred up by the wmd 
of individuation {vwhaya) rolls on dancing with the waves 
of the vanons Yijnaaas (100) ; 

"As dark blue, red, and other colours with salt, eon<h- 
shdl, milk, and honey; fragrance with fruits and flowers; 
rays of light with the sun- — they are neither different nor 
*>flt-difE«ent one from another (101) ; 

So the seven ViiSSnas which are the waves of the 
oee^ rise in conjunction with mind (c»«o) (102) ; 

Pp 46 tt. These g&tbSs ate la some ^ees aot qmte oloaT as to 
Pothaps the text oaght to ho more thoiongUp re- 


fheir 


•rrogett, jrmOi to a certain esctent tbe antlior bopes to do later. 
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*'Maiufold are the waves evolved m the ocean, likewise 
indeed the Alaya sets in motion a vanety of Yqiinas (103) , 
“Citta, Manas, and [Mano-]vi]nana axe spoken of [as 
different] hecanse of appearances, m fact the eight [Vi- 
jnanas] have no specifie qnali^nng marks there is neither 
that which qualifies nor that which is qualMed (104) 

“As there is no differentiation m the ocean’s waves, so no 
modification obtains in Citta as regards the Vijfianas (103) 
"Citta gathers np karma, Manas inspects, the Tijnina 
distinguishes, and the five Vijnanas discriminate the visible 
[world] (106) 

“[Mahamati asked] 

“Dark blue and red and suchlike are known to be the 
Yi]n3na of mankind, tell me, 0 Mahamuni, how a likeness 
18 obtained between waves and nund (ettia) (107). 

“ [The Buddha answered] 

“Dark blue and red and sucfiilike are indeed not m the 
waves, it IS for the sake of the ignorant that mind is described 
as evolving due to appearances (108) 

“There is no evolving in mind, mind in itself is free 
from that which is perceived, where there is tiiat which is 
perceived there is that which perceives, the ease is the same 
with the waves (109) 

“Body, property, and abode^ are known to be the 
Vijnana of mankind, in which an evolution is thus observed, 
the analogy holds good with the waves (110) 

[Mahamati said] 

“The ocean w^th its dancmg waves is discemable, and 
why is not the evolution of the Alaya likewise perceived by 


intelligence (lll)f 

“[The Buddha replied] 

“In accordance with the intelhgence and discmninaticn 
^ bho^a, and pratwMba are HBaallr ennmeratea toBethei » 

the LaaMvatOra, sTmbobnng the entue matenal worM Jfaba “ ® 

phrmeal body, bhopa stands for everythnig that belongs to an 
^ IB enjoyed by hnn. while praiuAOn is his 
ment where he finds his place of living Mi RW* 
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of the Ignorant, the Altqra is compared to the oeean, and the 
likeness of waves and the evolution [of mind] is pointed out 
hy a siinile (112). 

“ [Mahamati requested] 

*'Like unto the snn that illumines equally above and 
below, thou art indeed the light of the world; announce the 
truth for the sake of the'ignorant (113) Thou hast already 
begun the exposition of the Law, why dost thou not announce 
the truth [iattvam] * 

“ [The Buddha then repbed] ■ 

"Even when there is a man who discourses on the 
truth, there is m his mmd no [special object to be called] 
truth (114) 1 

"As the waves are stirred on the ocean, as images are 
seen m a mirror, in a dream, simultaneously, so is the imind 
initsownfidd (115). 

"To discriminate objects, an evolution [of Vijnanas] 
takes place in succession the Yijnana distinguishes, and 
Manas agam reflects (118). 

"The visible world manifests itself to the five Yijnanas; 
there is no successive evolution when mind is in a state of 


* In Bodhuuci’B translatioii this Terse is put into the mouth of 
MShSmati mth all that foUoTra; in the Sanskrit text it forms the 
eecond half of the verse (114) where hhOshdoM in the footnote may be 
a more logical reachng. My reading is hero after the Sung and the 
T ang version The sense of the verse, however, as it is phrased here 
*wy not be quite dear to the reader, for it may be taken as meaning 
that the Suddha speaks of a thing which is not really in his nund, thnf. 
«, that he 18 a bar and that ho is confessmg the fact himself The 
mtend ed idea is that the truth (tettvom) is something dusive and 
oeyo^ specification, or that defies logical definition; when it is said 
a here is the truth, it is no more there, for in tiww case **here** fails 
indnde what is “not-here,** and to be the truth it must transcend 
wponUe hmitations ascribed by human thought The LanJeavotSra, 
ad the whole system of Mahayana speculation, is built upon this 
« ttntt. Tattvam is iaHuM ( Sn Jn or *d*) which hteraUy means 
”, "«wtnew" or “thuBuees," and is therefore said to be 
ttaiaablfi iaUbdhO) The reader must get used to this 

describing the absolute diaracter of ultunate reality 
™en Be tnes to undsratand the psychology of the Mahayana Buddhist. 
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eoUectedness As a painter or his disciple (117) airays 
his colours m order to produce a painting, so do I preach; 
the picture is not in the colour, nor in the canvas, nor in 
the plate (118) 

“&i order to attract all beings, the picture is produced 
in colours, preaching may err, but the truth is beyond irords 
(119) 

“Being the master of all the doctrines, I preach the 
truth to the devotees, and the truth is to be attained by an 
inner perception, as it goes beyond both the distmgnished 
[objects] and the distinguiching [subject] (120). 

“I preach for the sake of sons of the Buddha, this 
preaching is not for the ignorant; the manif oldness of things 
IS seen as like nmya, and exists not (121). 

“Preaclung is thus done in various irays, subject to 
errors; when the preaching is not in good accord [with the 
mentality of the hearer], it is then for him no preachmg 
( 122 ) 

"A good physician administers medicme according to 
his patients; so indeed do the Buddhas discourse in ac- 
cordance with the mental capacity of beings (123). 

“The masters thus preach the state of consdousness 
attained by their inner perception, which does not bdong to 
the realm of the philosophers and Sravakas (124).”*’ 

According to the Lafikavatara, the nund, inclusive of 
Oitta, Manas, and the othra: six YijnSnas, is m its onginal 
nature {svaVhava) quiet, pure, and above the dualism rf 
subject and object But here appears the prmciple of parti- 
culansation known as “Vishaya” (^), which comes from 
the root msh meaning “to ac^” “to work” ; and with the rise 
of this wmd of action, the waves are agitated over the tran- 
quil surface of the mind It is now differentiated or ewlves 
(oritti) into m^t Vijfianas Alaya, Manas, ManovijnSna, 


» In the “Sagfithakam” seetion aU these 
Tepiodneed, but me broken up into four parts, white gfltMs 
are kept sohd See pp 271, 272, 314-B15, and 820 
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and the five senses,^ and simnltaneonsly -with this evolution, 
the Trhole universe comes into existence vnth. its multi- 
tndmous forms and -mth its endless entanglements. The 
foUoTnng is mdeed the constant echo reverberating through 
the sntra: 

"The visible [world] which is mind does not exist [as 
seen by the senses] ; but mind is set m motion by bemg seen 
[i e , objectified] ; the body, property, and the abode are the 
manifestations of the Alaya [inherent in all] mankind (125). 

"Citta, Manas, and Manovijfiana, Svabhava, the five 
Dharmas, the two forms of Nairktmya (egolessness), purity 
— these are elucidated by the Buddhas (126). 

"Long and short and suchlike come to exist mutually 
conditioned; not-to-be grows elective by to-be and to-be by 
not-to-be (127), 

""When tiungs are analysed into atoms, there remains 
nothii^ to be discriminated as objects. Those who hold 
wrong views do not bdieve m the ever-abiding ground 
where the nund-on^ [doctrine is established] (128). 

*The masters point out the state of consciousness at- 
tamed by their inner perception, which goes indeed beyond 
the mental cahbre of the philosophers and §ravakas(129) 


The Important Terms ExpUaned 
Before gomg further, it may be desirable to explain 
the more important technical term^ constantly used in Bud- 
®nst ixqrdiology. 

As is Men here, the conception of the llayavijnana 
pl^ a chief, though silent, rdle in the evolution of the 


yniea. oyflano Ss used m its most com- 
sense, it is equivalent to mind as disbngnished from unttank- 

andd^Si, S’ ^ sense. It IS the perceiTjiig 

and activity of uund (Bee also infra ) ^ ^ 

«flndin* 1®** saa* (129) » also found as the con- 

page^ao™” “ t**® "Saga- 
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idealistic philosophy of tiie Lankavatwra It is often p.aHp^^ 
simply "Citta,” or “TathSgata-garhha ” Alaya means a 
storage-house (tsang, ^ in Chinese) where all hinds of goods 
are kept in storage, and it is the Alayavijnana’s function 
to store up all the memory (udsand) of one’s thoughts, 
affections, desires, and deeds The seeds (hiju) thus stored 
remain in the Jlaya perfectly quiescent and neutral 

Ciiia which is used as a synonym of the Alaya may be 
translated “mind” as distmgui^ed fromManas, that is, m its 
more specific sense Gitta, according to the sntra, apparently 
comes from the root ci, which has two senBes,(l) “to gather,” 
“to pile,” “to acquire,” and (2) “to perceive,” “to look 
for ” Citta, therefore, may mean either “collection” or 
“perception,” and in the present case, that is, when it is 
identified with the Alaya, Buddhist scholars take it m the 
sense of accumulation So we read in the LankSvatSra, 
“Citta gathers up karma,” or “karma is gathered up by 
Citta ”* Ordmanly, it may correctly be rendered “thought,” 
or “mind ” The great source of confusion, however, comes 
from Citta bemg used frequently for the whole system of 
Vijnanas as well as for the Alaya alone 

ViiHana is one of the significant terms m Buddhism, it 
is difScnlt to find one English word for it. Jiii means “to 
know,” “to perceive,” but Tijfiana in Buddhism has a 
technical sense, it is not mere<cogmtion or imderstanding, 
it IS a sort of principle of conscious life as distmguished from 
the body, and it is also the power or facol^ of discrimina- 
tion. It has, however, essentially an mtellectual connota- 
tion, faithfully retaining its original sense In the case of 
Alayavijnana, there is no discmnination m it, no mtellec- 
tion; for it simply accumulates all the impressions, all the 
memory-seeds (bija) that are produced and left behind by 
the activities of the other VijnSnas 


* Tp. 4S, 158* eittcna cijratc larmam 
tiiakam,” e- 754, fair doiUnt iarmim, and e 
icmettnin 


Aim cf the "Sagl 
839, ntfarn onddi «“*•* 
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Tathagata-gariha, 'wlucli is another name for the Alaya, 
IB also a «ort of store-room or receptacle -where the seeds of 
Tathi^atahood are retained and matured. It has a religions 
shade of meanmg in contradistinction to the AlayavijSSna 
which IS a more philosophical term. Qarbha is generally 
done mto Chinese as jg£ (taang), same as Alaya, but literally 
it means “womb” (^, tai). It is strange that the Chinese 
translators never, as far as I know, rendered t<sthagat€t- 
garhha by hut always, es:cept when in the 

Shingon sect the Garbha-kosa-^iatu (g& jggg f.) is spoken of 
as contrasting with the Yajradhatu But the 

meanmg is clear because the Tathhgata-garbha is the -womb 
where the Tathagataa are conceived and matured, and as 
we are aU possible Tath^atas ^cept that we sit generally 
bound like mummies by the heavy mtellectual and affective 
covermgs known as jneyavarama and Meiaowra/na. These two 
obstructions lie in our w^ of attaining supreme enlighten- 
ment The mtdleetual one may not be so difficult to ovei> 
come as far as the intellect alone is concerned as it is detached 
altogether from the mffuence of the passions, but these pas- 
sions constituting the very root of personality from the 
hardest knot to be untied by all earnest followers of Bud- 
dhism The Buddhists, however, have no desice to artmg niaTi 
all the affective factors -that make up the human heart. What 
they mean when they say that one should extirpate all the 
passions {kleia) m order to attam perfect freedom is that our 


passions, as they are generally harboured, are deeply rooted 


impulses, and that therefore they diould be diaj mTii^ and 
set free for the working of MahSkaruna (great compassionate 
heart), which, m conjunction -with Praj^, supreme -wisdom, 
makes up the life of the Mahayana Buddhist. 

Monos (from man), meaning “to think,” “to imagine,” 
to intend.” is that seat of mtellection and connation, cor- 
responding to the Western conception of mind, it is the one 
term in Buddhist psychology that has no mjUSna attadied 
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at its end. It IS often confused, and justifiably, mth ManO' 
vijuana which is one of the six Vijnanas recognised by all the 
schools of Buddhism In the LanMvatSra Manas occupies 
a defimte position and performs a specific function m the 
hierarchy of psychical activities, which will be desenbed 
later ManovtjMna, like the other five Vijnsnas, has a field 
of its own as the perceiving of the rationahty of things 
internal os well as external The Cakskur-vijnam is meant 
for the visibility of things, the &rotra-v%)mna for their audi- 
bility, ad so on. The Manovijnina functions sometimes m- 
dependently of the five Vijnanas and sometimes simul- 
taneously and conjointly with them To a certam extent, it 


may be considered equivalent to the mtelleet, while Manas is 
conative and affective besides bemg mtellectnal Therefor^ 
it IS iunnifttiniBa called Elishtamanas, meaning “Manas m 
/lafilpmATit “ The spiritual defilement starts nowhere dse 
hut in the Manas, the root of mtellection and conation 
Vdsana is quite a new conception m the development of 
Mahayana Buddhism, and the knowledge of it is indispen- 
sable to the understanding of the llayavijfianB 7oso»o 
comes from the root vas mea ni ng “to dwell,” “to stay,” or 
“to perfume,” and m the Mahayana sutras it is used m the 
two senses combined, that is, m the sense of a perfunung 
energy that leaves its essence permanently behmd m the 
it has perfumed The Chmese translators generally 
have hsirch% or hsun-hsi, for this term. Jut mean- 
mg “habit,” “long .usage,” or "repeated expenenee 
VasanS, therefore, is a kmd of supercensuous energy 
(aemtya^ttsana-pannSma, mystenousty eman^ 

ting from every thought, every feelmg, or every deed one um 
done or does, which lives latently in the store-house ci^eo 
ilayavijnana It is often qualified as daashthidya whose 
Chinese equivalent is ® Wf, or kuo^, 

..erroneous” or “evil ” Vasana is morally evil md 
erroneous masmuch as it creates an external “f “““ 

Tis to ding to It as real and final In modem psychology, we 
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totality o£ tbe '^Sana ^stem. Indeed, when the Alay a is 
separated from its company, it ceases to work, that is, to 
exist, and we have here nothing left hut the name. 

The doctrine expounded in the Zaiiiavafara and a]^ in 
the Jbvafai^aZro^utra is known as the Cittamatra and never 
as the 'Vijnanamatra or Yijnaptucatra as in the YogS<Srs 
school of Asanga and Vasohandhu. Thronghout the Zan- 
Mvcaara no menuon is made of “ vijMnamdtra/’ but either 
“vijJiaptmatra/* or “prajHaptitaatra/* and they are used 
synonymously. The instances are: 

(1) prajMptimatram trtbhavan (p. 168, line 7 ; p. 274^ 

line 10 ; p. 275, line 13) ; 

(2) vijnSptimatravyavastkanaM (p. 169, line 5 ; p. 170, 

lines 9-10) ; 

(3) loKath vijmpfimdtra/n (p 270, line 1) ; 

(4) vijfiaptiji&mamatreyam (p. 96. line 4) ; 

(5) prajHaptimatraJiam (p. 33, line 11) ; 

(6) prajnapiimSirani ca latkam (p. 26, line 17) , 

(7) prajnaptinamamafrei/am (p. 267, line 1). 

Of these phrases quoted from the sntra, (1) and (2) 
are the more unportant; (3) appears in the '‘Sagathakam^' 
which evidently b^g a later addition I have not made 
mndi use of in the preparation of thig book. Pra}mpti, or 
VijiiapU is not here understood in the sense of "Jjgij (dis- 
catnment) nor of ^ (knowledge or cognition) as is rendered 
by the later translators, but it Tnita-ng construction,” or 
“elaboration” (^^or Jgfg), or “provMonary name** ((§ 
^).^ Where the triple world itribhavam) is said to be 
nothing but vtjSapti or prajnapti, it means that the world 
is mere subjective construction, having no reality or sdf- 
snbstance (svabhava). The doemne of Cittamatra, (mind- 
only, or pur&-nand-cna]y), as advocated in the ZaAMvatara, 
^ owever, differs from this in that it does not deiQr the ex- 
istence of nund itself, from which the objective world ap- 
pears with all its forms of partienlazisatioin. The fault lies 
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m ouc not recognismg this truth and consequently in adher- 
ing to a ivorld of particulars os final reality, instead of turn- 
ing back into our own inner world where we can perceive 
the Tathagata-garbha in its unity and immaculacy The 
Tathugata-gorbha itself is free from the wrong judgments 
and discrmnnation which end in stirring up all kinds of de- 
filements, passions, and outflowmgs More will be said about 
the diffeiencc between the LatXk&uatara’a position and that 
of the Yogaciira as regards the doctrine of Gittomatra when 
the subject is treated later on more specifically. As far as 
the idealistic way of looking at the world is concerned, both 
systems have something in ^common; especially the LaA- 
kavata may be interpreted more or less consistently by 
means of the Yogacara psychology, and mdeed this has 
been frequently attempted by scholars But as is the case 
with ASvaghosha's Amkening of Faith, the LaAkavatSra 
differs from the Yogaefira in one important point, i.e , that 
while the latter maintains that the Alaya is absolutely pure 
and has nothmg to do with defilements and evil passions, the 
Lanh&vaidra and Asvoghoshn maintain the view that the 
TathSgata-garbha or the Alaya is the storage of the impure 
as well as the pure, that it is both immanent and tran- 
scendental, both relative and absolute 


The Evolution of the Ytjhana System 

The whole Vijnfina system is explained m the Zanliv^ 
tSra from various points of view which are very difficult 
present adequately in another language m which 
tradition of thought correspondmg to the Indian or Buddhin 
way of thmldng. I hope the foUowing mterpretetion or 
,piii« has not altogether misrepresented the ongmal concep- 
tions of the LankSvatSra . 

The Vijnana system is desciibable from three P**® 
reference its evolution (pravntti), its modes of bemg i « 
and Its function (kaima) By evolution is meam 
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the rise {utpdda), abiding (sthitt), and disappearance^ 
{mrodha) of the Vijnana. Of this there are two forms, 
J^abandl^ and Lakshana (^). Prabandha, mean- 

ing incessant eontmnation, is concerned with an nninter- 
mpted activity of the VijnSna, while Lakshapa, meaning 
external mark, refers to its manifested aspect When 
the habit-energy (vasand) stored up in the Alaya by the 
imprmts left behind by thinkmg, feeling, willing, and actmg, 
either good or bad, is destroyed, there will be no visible signs 
of them left This is called the destruction or disappearance 
of the VijnSna as to their Lakshana When not only the 
cause of the subject {diraya) m dependence upon which the 
YijnSnas can function, but that which supports them {.Slam-- 
iana), or that which provides them with material, is re- 
moved, there will be no more contmuation of activity in the 
Yijn&nas This is the case of disappearance both with the 
Prabandha and with the Lakshapa of the Yijnanas, and the 
same conditions will also hold good with their nse and con- 
tinuance. 

As the sutra, however, does not give any further ex- 
planation concerning the difference between, for instance, the 
disappearance of the Prabandha and that of the Lakshapa, 
the above statement is not enough to show why this distinc- 
tion between the two is necessary, not only logically but 
psychologically, for the difference specified above does not 
seem to be sufBciently warranted All that we can gather 
from this is that there is YSsanA amassed in the Alaya, which 
acts as cause to the other Yi jnanas, and that there is another 
thing which serves as object to the latter, and, finally, that 
by the mteraction that goes on between subject and object 
all the Yijnanas grow either active or dormant according to 
the case. 

P. 37 ft. But this does not mean that the Alava itself die- 
83 33 maxataiised by sooze pbibisopbers. If *^ira 

Mce, tbe doetnne of Okttamfitra would not hold good> and there would 
he no such q^tual event as is known as **tnrmng'» (pordvriftt). 
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The one most important conception in the ^stem of 
yi3n2nas is TSsana What is this? Pagrchologiealfy, as vaa 
stated before, Vasana is memory, for it is something left 
after a deed is done, mental or physical, and it is retamed 
and stored up in the Al^a as a sort of latent energy ready to 
he set in motion. This memory or hahit-anergy,^ or habitual 
perfuming^ is not necessarily individual; the .Slaya bemg 
super-individual holds in it not only individual memory but 
all that has been ezpeneneed by sentient bemgs When the 
autra says that in the Alaya is found all that has been going 
on since begmnmgless time systematically stored up as a 
kind of seed, this does not refer to mdividual experiences, 
but to something general, beyond the individual, makmg up 
in a way the background on which all mdmdnal psychie 
activities are reflected Therefore, the llaya is originally 
pure, it IS the abode of Tathagatahood, where no defilements 
of the parbcnlarising intelleet and affection can reach, punty 
m terms of lope means universality, and defilement or sm 
means mdividuation, from which attachments of various 
forms are derived In short, the world starts from memory, 
memory in itself as retamed m the JSlaya universal is no 
evil, and when we ate removed from the influence of false 
discrimination the whole Yijfl&na system woven around the 
Alaya as centre experiences a revulsion toward true percep- 
tion (paravntH) This is the gist of the teaching of the 

LmMvatSra. ^ 

This revulsion marks the culmination of the praoDcai 
psychology of the LmkOvatara, for it is through this fact that 
the realisation of PratyatmSiyajnanagoeara is possible, am 
this reahsatiQn is the central theme of the discourse As 
this event takes place m the Ali^a, or what is the same thing, 
m the Tath^ta^garhha, which is the basis of all t**™^*" “ 
known as afraj/a-poraontti, a revulsian at the basis * Asraya 

• mm lehvann) 
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iTionTig that on which anything is dependent, and in this case 
the iJaya is the lAraya on which hangs the working of the 
Vij&anas consequently the birth of the whole universe. 
The new orientation takes place when the ego-centrie and 
evil'Creating discninination based upon the dualism of sub- 
ject and object ceases by the realisation that there is no 
external world besides what is perceived within the self , and 
this realisation is effected by the cultivation of the intellect 
known as non-discruninative and transcendental (mrnt&olp®- 
lokottara-jfUnum) As long as our ordinary understanding 
whieh IS dualistically conditioned prevails, we cannot go 
beyond the realm controlled by the seven Vijnfinas, and if 
we cannot go beyond this, we have no chance of penetrating 
into the reality of things {dhtu'taatd), which means an ever- 
lastmg transmigration in the world of birth-and-death We 
must look now in the opposite direction, towards the quarter 
where no Yikalpa takes place, and where no evolution 
{praofttit) of the Vijnanas has set in. An opening must be 
made to the non-disenminative and transcendental intdlect. 
The opening is called revulsion. The eye that used to open 
to the external world thinkmg it was reality and got egotis- 
tically attached to it, now turns within to see what lies here. 
It is in this inner world that so many things we have been 
looking after are accessible now* the Inner Perception,^ 
Nirvana,® Tathati,® Bmanoipatian,® PrajSSparamita,® the 
cessation of the seven VijSSnas,®, etc. 

This sadden taming is in a sense re-tuming, the Alaya 
or Tathagata-garbha returns by this to its ongmal purily 
{SuddJui), happmess {svJtha), and eternal nature which is 
above pravfitti and mrvntti (rise and disappearance) J The 

^ SvaattairxSyagoeara, p. 98, ete. 

* ?p. 68, 98, 838, etc, 

* P 108 

* 3loMha, p 238. 

* P. 238. 

* P. 821. 

* P. 828. 
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Alaya has been contanunated by external impurities {agantu- 
kleia) amassed by all kinds of philosophismg (vt^arJladar- 
sana) bassed on the discrimination of subject and object. 
When the discrimination is m the right direction, it is right, 
for It points towards the returning; but when it goes astray 
as in the case with every one of the ignorant and un- 
enlightened, it stirs up all sorts of trouble, not only mtel- 
lectually but affectively, the latter bemg the worst of all 
trouble-makers As Buddhism like other Indian systems of 
thought puts the first emphasis on mtellectual mtegnty, the 
right seeing mto the situation performs the most important 
ofSce in the whole programme of Bnddhist experience When 
the mtellectual outlook is distorted, the affective and 
conative disturbances follow, which m turn react upon the 
essential purity of the ^aya and contaminate it thoroughly. 
Incorrectness m every form is described by Buddhists m 
terms of chromatics. Hence the Alaya is dyed (upaUwAta) 
by external impunties Kle£a is generally translated in Bud- 
dhism as "tormentmg and afBictmg,” “causing vexa- 
tions of spirit,” but here in the LanAavatSra it is sta^ as 
0, “dust" or “impurity” os it spoils the immaculate Alaya 
And smce this dust is not native to the Alaya, it is called 
agantu, the “guest” who is unmvited ^ 

TAo Three Modes of the Vtjuana 
The Vijnanas may be described from their modes of 
bemg, that is, from the laksliana pomt of view there are 
three signs from which their bemg may be approached The 
first IS the Vijnana as evolving (pravntft), the second ^ 
Vijnana as producmg definite effects (karma), and the ^ ^ 
the Yijnana as remoinmg m its origmal nature (jwO 
The Pravnttivijnana is a collective nmo for all the parb- 
cular Vijnanas that evolve out of the Alaya, when they s*® 
considered from the pomt of view of evolution, while e 

* P 2Sa, also cf p 77, and The SStrillamlSra, p 88, rr 18-19 

• P 37 fl. 
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iJaya is tlie VljSiiia or Citta that remains nsdistorbed in 
its native abode. The Karmavijnana describes the ^jnSna 
in its fonctioning capaci^. The Yijngna in itself does not 
show any signs of becoming; bnt these three aspects belong to 
one Citta; thns th^ are, as the sntra s^s, “neither diSeient 
nor not-diSerent.” The following extract will show ns the 
relation of the Prav^tti-vijhana to the other aspects of the 
YijSSna: 

“As atoms of day and a Inmp of clay are neither 
dtCTerent nor not-diSerent from each other, so are gdd and 
articles of ornament maAt^ of it. If, O IVEahimati, a lamp of 
day is diSerent from its atoms, nothing will he- produced 
ont of them, bnt as something is produced out of them, they 
are not riUifferent. Bnt if they are identical, not different, 
no distinction is possible between atoms of clay tha 
lump. Likewise, O Mahamati, if the evolved YijnSnas are 
^erent from the Alaya each in its original nacnre, the 
Alaya will not he their primary cause. If they are identical, 
the dis^pearance of the Yijnanas will he the disappearance 
of the Alaya, bnt there is no disappearance of their original 
nature. Thns, 0 hlahSmati, there is no disappearance of 
the original nature of the Yijnanas. but only the disappear' 
anee of the kaxmaraspect of the YljhSnas. If, however, their 
OTO original nature should disappear, the Alaya itself would 
d^ppear. With the disappearance of the Alaya, the dis- 
tinction -win cease to exist between the Buddhist doctrine 
and nihilis m of some philosophexs. According to the latter, 
wl^ the comprehenrion of an external world ceases, the 
YijnSn^ cease to continue, their uninterrupted activity since 
"®ginningles3 time will he broken. O MaTtgiriRH^ the philos- 
may explam an nnintermpted evolution [of the 
, ^oSnas] by a cause, and deny that the evolution (praaritfi) 
IS pnrinced by the united action of the eye^sense with form 
light. They as anme another cause; the cause is Pra- 
(unevolved nature), Pnrusha (supreme spirit) , ^aza 
tsupreme lord) , Time, or Atom.” (Fp. 38-39.) 
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Having thus roughly illustrated the relation of the 
Alayavijn&na to its evolute-vijndnas, the sutra after a vhile 
returns to the question of the actual stirring up of the 
sense*vi]nunaa urhioh are uninterruptedly set in motion like 
waves in the ocean of Alaya, this being what constitutes the 
contents of the Dharmahaya ^ The following quotation gives 
a glimpse mto the working of the VijnSnas and the rise of 
the Manovijnana though it is difiScnlt to understand it 
clearly in details 

“0 Mahamati, the eye-sense (vijmna) is awakened by 


four causes (kdrana) What are the four! Being attached 
to the visible world, not knowing that it is nund-made (1) , 
the tenaciously clinging to forms due to the habit-energy 
of unwarranted speculations and erroneous views from 
liPeitiTiiTiglBsa tune (2) , the self-nature of the Vijnana itself 
(3) , and an eager desire for the multitndinousness of forms 
and appearances (4) 0 M a hS m ati, owmg to these four 

causes, the waves rf the evolving Vijnanas are set m motion 
m tie Alaya which flows like the waters m the midst of the 
ocean 0 Mahamati, as with the eye-sense, so [with the other 
senses, the perception of] the objective world takes place 
simultaneously and regularly [i e , constantly] m all the 
sense-organs, atoms, and pores, it is like the mirror reflectmg 
images(ii»mbo), and, 0 Mahamati, bke the wmd-tossed ocea^ 
the ocean of mind is disturbed by the wind of objeotiviqr 
(vtshaya) and the [Vijnana-] waves rage without oea^g 


(odj/mccAmiuo) The cause and the manifestation or ns 
are not separated the one from the other, and on 
the karma-aspect of the Vijnana bemg closely umted ^ 
the ongmal-aspect, the self-nature of form [or “ 
world, riipasvobftSvfl] is not accurately ascertame^ aim, 
MaiiSmati , thus ovolvcs the system of the five Vijnan 
When together, 0 MahSmati, with these 
objective world is regarded as the reason of the differen 
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turn (panccAeda) and appearances are definitely prescribed, 
vebaveiheManovijnina. Caused by this is the birth of the 
body [or system of the 'Vljnanas, pancavtjndna&dya] . Th^ 
do not, hoverer, reflect thus: 've, mutually dependent, come 
to get attached to the -visible world which grows out of one’s 
oim mind (svacHtadrisya) and is diseiimmated by it.’ 
They [le, the Yijnanas and ManovijnSna] rise simul- 
taneously, mutually conditioning, and not broken up, but 
each taking in its own field of representations {vijUapti- 
wshaya) 

“[The yiay the llayavijnana works in our system of 
Yijnanas is extremely subtle, and it is the privilege of the 
highly-trained mind of the Bodhisattva only that can fully 
grasp the inner significance of the Alaya.] Those who 
tram themsdves in tranquillisation are not always con- 
scious of the subtlety of the workmg of their habit-energy, 
and they imagine that they enter into a perfect state of 
tranquillisation by annihilating all the Yijnfinas But the 
fact IS, they have not annihilated the Yijnanas though they 
may be in a state of tranquillisation, for their seeds of habit- 
^e^ are not fully destroyed; what they have destroyed 
is simply the [habit of] grasping and discriminating the 
objective world of particulars So subtle indeed, 0 Maha- 
mati, IS the working of the Alayavi jnana that only the Tatha- 
gatas and those Bodhisattvas who are already advancing 
through the stages of Bodhisattvahood can penetrate into 
it, it IS beyond the powers of -the Samfidhi and Prajnfi ac- 
quired by SrSvakas, Pratyekabuddhas, and philosophers.’’^ 

The Funehons of the Eight yijndTuis 

Prom the functional point of view, there are eight 
ijSSnas. Alaya, Manas, Manovijnana, and the five sense- 
grouped under two headings: 
^ti.vijnanas and Yastu-prativikalpa-vijSSna.* EhySti, 

, Pp 44-45. 

aa (haienrahA) aaA&mtmifen^h-aiA-aliA). 
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from hhya, means “to perceive,” “to manifest,” and this 
function of the Tionana is to perceive or to reflect fhmga 
that appear before it just as the mirror reflects all fonns 
before it.^ This is the function of the Alaya. It kohs 
into itself where all the memory {vasanS) of the beguinmg' 
less past is preserved in a way beyond consciousness (aemtya) 
and ready for farther evolution (panyama ) ; but it has no 
active energy m itself, it never acts, it simply perceives, it 
IB in this sense exactly litre a mirror; it is agam like the 
ocean, perfectly smooth with no waves disturbmg its tran- 
quillity, and it is pure and undefiled, which means that it 
is free from the dualism of subject and object For it is the 
pure act of perceivmg, with no differentiation yet of the 
knowing one and the known The waves, however, will be 
seen ruiSing the surface of the ocean of Alayavijnans when 
the principle of individuation known as Viahaya (^|^) 
blows over it like the wind. The waves thus started are 
this world of particulars where the intellect dise nmm ates, 
the affection clings, and passions and desires struggle for 


existence and supremacy 

This particularising agency sits withm the system of 
Yijnanas and is known as Monas, m fact it is when Manas 
begins to operate that a system of the Tijnanas ma^este 
itself They are thus called “objeot-discnmmsting-vgfiana 
(vasittiirattvikalpa^tjnana) _The function of Manas is 
egsOTitially to reflect upon the Alaya and to create and to ^ 
cnmmate subject and object from the pure oneness of 
Haya The memory accumulated {eiyate) m the latto b 
now divided {mciyate) into dualities of all forms and 
This 18 compared to the manifoldnesa of waves m 
stir up the ocean of the llaya. Manas is an evil spint m 
one sense and a good one m another, for discnminab<» m 
itself is not evil, is not necessarily always false 


(obAiito-ponfto^o) or wrong reasoning 
fhidya) But it grows to be the source 
» P. 37 


of great calamity 
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when it creates desires based upon its wrong judgments, sucli 
as when it believes in the reality of an ego^ubstonce and 
becomes attached to it as the ultimate truth. For Manas is 
not only a discriuunatmg intelligence, but a willing ageucqr, 
and consequently an actor. 

In these activities Manas is always found in company 
with Manovijnana In fact, it may be more proper to say 
that Manas and Manovijnana con30intly worhmg produce 
the world of particulars, and when reference is made to 
Yastu-prativihalpa-vijfiana it includes bothManas and Mano- 
vijnana The function of Manovijnana is by hypothesis to 
reflect on Manas, as the eye-vijn&na reflects on the world of 
forms and the ear-vijnana on that of sounds ; but in fact as 
soon as Manas evolves the dualism of subject and object 
out of the absolute unity of the Xlaya, ManovijnSna and 
indeed all the other Yijfl&nas begm to operate^ It is 
like a complicated machine now, the whole system of the 
Yijnanas, each singly and also eonjomtly with others, is set 
in motion When the system is thus in full swing, we cannot 
distmguish one Yijnana from another, they so intimately 
mteract, and the mirroring Alaya is not distinguishable from 
the discriminating Manas and from the other Yijnanas, re- 
flecting, reasonu^, desiring, and acting The Khyhti and 
the Yastu-prativikalpa have now no differentiating marks 
(obkmtalaks/uma) ,- they re-act upon each other, the one 
actmg m turn as the cause to 'the other {anyonyahetuka) 

Li the beginning there was the memory amassed m the 
Alaya since the beginningless past as a latent cause, in which 
the whole universe of individual objects lies with its eyes 
closed; here enters Manas with its discriminating intel- 
ligence, and subject is distinguished from object; Mano- 
vijnana reflects on the duality, and from it issues a whole 
tram of judgments with their consequent prejudices and 
attachments, while the five other YijnSnas force thaTn to 
P 44. 

*. P. 37, 1 18; p 44, 1 18 
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become more and more comphcated not only mtdleotually 
but affectively and conatively^ All the results of these 
activities in turn perfnme the Alaya, stimulating the old 
memory to Trake \irhile the ne\7 one finds its afSmties among 
the old In the meantime, however, the Alaya itself remams 
unmoved retaining its identity 

The foUowmg extracts from the LankavatSra elucidate 
for us the relation betireen the Alaya and the other Yijnaiias 
and also that between Manovijndna, mclndmg Manas, and 
the remammg part of the Vijnana ^stem 

When the Buddha said that Buddhist Nirvana consisted 
in tummg away feom the wrongfully discmnmating 
ManovijnSna, Mahamati asked, “0 Blessed One, dost thou 
not establish eight Yijnanast” Bemg assured of this, Maha- 
mati proceeded, “If this be the ease, why dost thou not 
speak of one’s turning away from the seven VynSnas instead 
of ManovijnSna*’’ The Buddha answered to the following 
effect “ WithManovijnSna as causa and snpport{aloi»- 
hana), there takes place the evolution of the seven Vijuanas 
Further, 0 Mahamati, when Manovijnana discerns and dhngs 
to an external world of particulars, all kmds of habitenergy 
(vdsond) are generated therefrom, and by them the Alaya 
IS nurtured Together with the thought of ‘me and mine, 
tjilnng hold of it and clinging to it, and reflectrog upon it, 
Manas thereby takes shape a^ is evolved In substance 
{iaiira) [however, Manas and Manovijnana] are not difleren 
the one from the other, they depend upon the Alaya as caiw 
and support And when an external world is tenamousV 
held as real which is no other than the presentation 
own mmd, the mentation-system (crf#(i-ftoMpa)» 
related, is evolved in its totabty. Like the ^ ’ 
0 MaTiaTTiftti, [the Vijnanas] set m motion by the wind or 
external world which is the manifestation of one s oro ^ 
nse and cease Therefore, 0 MahSmati, the seven Vijiianiw 
cease with the cessation of Manovijfiana Thus it is a 
» P. 286 
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With the cessation of the Vynana which is caused by dis- 
cnmination, there is ray cessation [i.e, Nirvana]. 

"Depending upon it as cause and support, the whole 
eystem of mentation finds its refuge here, the Vijnana 
supplies cause to the mmd (etUa) and is its dependant. 

"As when the great flood runs its course there are no 
more waves, so with the extinction [of ManovijnSna] all the 
YijSanas cease to nse ”* 

The above shows the importance of the Manovijnana m 
the body of Vijfianas mcluding the llaya ; let ns now proceed 
to see what role the llaya, besides supplying material to 
the acbvity of the Manov^nSna, plays, or rather how it 
stands by itself especially m connection with the idea of 
the Tathigata-garbha. The following will be of great help 
to our understanding the significance of the Alaya, which 
IS needed in the bringmg about of an inner experience known 
as PratyatmajMnadhigama 

"0 Mahamati, the Tathfigata-garbha cont^ in itself 
causes alike good and not-good, and from which axe generated 
all paths of existence It is bke an actor playing difilerent 
characters without harbouring any thought of ‘me and imne.‘ 
From not comprehendmg this, there arises the union and 
interaction of three causes producing results. The philos* 
opfaers not understanding this become attached to the fixed 
idea of a creator. Mused with the habibenergy of various 
kmds of speculations and errors whieh have been earned on 
smce be^nnmgless time, the name of llaysvijfiana obtains, 
[as alaya means all-conserving]. It is in company with the 
seven YijnSnas which are generated in the dwelling-honse 
of Ignorance. The body [of the Yijnfinas] is stirred uninter- 
ruptedly and all the time like the waves of the great ocean, 

‘ Hhege an tha vum bald I7 the son-BuliIhut phdoaophaia of 
the tune. 

* Pp.i»-ia7. 


with Action (hriya), nor with Appearance (lahsho^a)} 
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but [the Alaya itself] is free from the fault of impermanence 
and devoid of the thought of ego and is in its ultimate sub- 
stance perfectly immaculate As to the other seven YijfiSnas 
beginning mth Manas and Manovijnana, they ongmate and 
come to an end and are charaetensed by momentaimess, 
This is due to our erroneous^ discriminating thmgs that 
are not, they are intunately related to and dependent 
upon an external world of forms and images, tenamously 
attached to names and appearances, they comprehend 
that forms and appearances are manifestatuma of tiie 
mind , they do not realise what is pam and what pleasure, 
they are no producers of emancipation; firmly standing on 
names and appearances [as reahties], they are begotten of 
the desire to have {raga) and further beget the same desire, 
[the desire and the Vynanas are] thus mutually condition- 
ing. When what are known as the perceivmg senses are 
destroyed and disappear, others [Vijnanas], immediately 
following this, cease to function There is [still] a self-dis- 
criminating knowledge, and seeing that no pam, no pleasure 
IS fdt, that there follows the extinction of thought and sensar 
tiou, and the attainment of mental tranquillity and the four 
Dhyanas, together with skilfulnesa m [the underatandmg of] 
truth and emancipation, the devotees (yop*») t hink that they 
have [really] attained emancipation But as long as the 
Alaya-'djinSna known by tiie name of TathSgata-garbha is not 
set in motion and differently oriented, the cessation of the 
seven evolvmgYijnSnas wiH never take place. Why? 
depending on the'iltya as cause, the VisfiSnas are evolve; 
because this is not within the reach of all Sravakas, 
huddhas, philosophers, and yoga-devotees; because [whilej 
they understand that there is no ego-aubstanee m a person, 
they are [still] attached to the ideas of mdividu^ty ana 
generality as real]^ existing in the Skandhas, Dhato, an 
lyatanas The Tathigata-garbha is awakened and grow 
quiescent as one perceives what is meant by the five D > 
[three] Svahhavas, and the non-existence of ego-sudstan 
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in particular objects, and 'wben there takes place the revul- 
sion [in the llaya] by gradually ascending the steps [of per- 
fection, 1 e , Dasabhumika], a man will never be led astray 

by the methods and views hdd by the philosophers 

“The Tathagata-garbha is found united with the seven 
Vijnanas from attachment duality sets in, from knowledge 
(jpanjmna) it disappears. 

“The minrl IS to be regarded as mirror-like, perfumed 
by speculation [-habit] since the beginnmgless [past] . when 
thmgs are truly {yc^habhittam) observed, they are not as 
they appear. 

“As the ignorant see the finger-tip and not the moon, 
so those who axe addicted to letters understand not the that- 
ness (tottvam) of the things I teach 

“The TniTi<1 (e%Ua) dances like the dancer, Manas 
resembles the jester [or eompanion actor], the VijnSna, in 
company with the five, imagmes the visible [world] as a 
stage. 

The Fvmctwn of Manas 

The question may nse now. What is the significance of 
Manast Cannot the other Yijnanas do without this one 
aetmg, as it were, between the Alaya and the other particu- 
lansmg six Yijnanas } This seems to be quite a natural 
question to a[&, seemg that the Manovijnana can directly 
deal with the Alaya without the interference of Manas. 
Accordmg to my way of interpretmg the Lankdvatara, which 
may not be correct, the Jjaya is a sort of universal eonscious- 
luss, and Manas individual empirical consciousness. In the 
Alaya everythmg is stored, good and bad, in a state of 
quiescence and potentiality, but no discrimination, whidi 
latter, however, appears with the initiation of Manas. Manas 
IS the active source of all the mental activities we ordinarily 
e^erience in this world of particulaxs. The possibilily ot 
consciousness lies m its dualistie nature, for without that 
whiifii graqis igrahdka) and that which is graced {grShya), 
* Pp. 220-224. 
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tliero will be no conhciouh hCe. The duality of subject and 
object IS fundauicntdl, but this dualism is impossible without 
assuming behind it something which is not dual Therefore, at 
the back of the six Vijniluas there must be llanos, the prm- 
ciple of individuation, and also the Alaya, which goes even 
beyond the foundation of consciousness When we admit 
that the six Vijhanas arc fundamentally conditional by the 
principal of individuation, wc admit the existence of Manns 
jVnd when Manas is admitted, we mevitnbly go on to the 
Alaya which allows itself to be reflected by Manas as its 
condition and yet at the same tunc transcends it because the 
Alaya is not an individual object of experience but unneisal 
in its nature And it is owmg to this universal nature of the 
Alaya that all the individual Monos are capable of refleetmg 
one and the same universe and of engaging m disoussion. 
The iLlaya is thus most appropriately compared to the ocean 
This ocean of the Alaya is disturbed by the wind of the 
particularising principle, psychologically known as Manas 
and epistemologically os Vishnya, \7hile Manas is con- 
ceptually separable from the other six VijSSnas, it is pra^ 
tically involved in them. In our psychological life itself the 
whole VijSuna system is engaged and we cannot ve^ well 
talk individually of its components So the Lankivatira 
is always careful to guard us from getting confused about 
this point* the Alaya and the VijStoas are different and ye 
not-different, i e , one Without the Alaya, the cause ^ 
appears and the whole mental apparatus collapses, and whm 
that which mokes the cause operative ceases to react, t 
cause itself ceases to act though this does not mean i 


disappearance or destruction 

The Manas is the discriminating agency, but ^ 
possible only in the Alaya, on which Manas wtt ' 
retmue of VijfiSnas is dependent, the Manas and the 
are in the closest possible relationship For this reasw,^^^ 
Alaya is dependent upon Manas for conscioumess 
BTiii its unity On the other hand, the six Vijnhnas 




198 LANKA.VATABA SUTRA. 

and reports gathered at Mauovijuilna are here classified ac- 
cording to the categories of "mo and not-me"— this being 
the function of Manovijiiilna given by Manas. The Butho^ 
ity of Manas thus increased by its faithful servant and 
backed uiwardly by the presence of the Aloyo, gams strength 
m the conviction that there is on ego on the one hand and 
an objective world in all its i eality on the other hand IProm 
the disciplinary pomt of view the most refractory agent is 
Manas supported by Manovijniina. When this pair, especi- 
ally ManovijSana, is put back to its proper function and 
made to see things in their true beormgs mwardly as well 
as outwardly, the Vijiiana-system ceases to be an evil-creat- 
ing machine and becomes the storage of thmgs good and 
pure (kusalUnaiiravak). 

Let us conclude this paragraph with a quotation on the 
Buddhist doctrine of momentanness {kshamikam) ^ 

"There are eight VijSiinas (1) The Tathfigata-garblia, 
known under the name of Alayavijniina, (2) Manas, (3) 
Manovijnana, and the five sense-vijnunas grouped together 
os IS pointed out by the philosophers This system of the 
five sense-vijiianas is in union with ManovijnanB and this 
mutuahty mokes the system distmguish between what is good 
and what is not good, etc , and further bemg bound up 
together so closely and contmuoualy, the Yijnana-aystein 
evolves os one solid undivided body The evolution thus 
goes on, but when the nature of a visible world is not underj 
stood as Mmd, there is a constant nse and disappearance of 
the Vijfianas, ManovijSSna m umon with the five sense-vij' 
nanas grasps forms and appearances m their mnltitudmoiis 
aspect; and there is not a moment’s cessation of aotivi^* 
This I call the momentary character [of the VijnSnasJ. 
There is this momentanness agam, 0 Mahamati, whffi ® 
Tathagata-garbha known under the name of the Maya 
vijnSna, m union with Manas, is together with the 
of the evolute-vijnanas If, on the other hand, it is togetaer 
* Fp 235-S3S 
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Trith those free from [evil] outflowixtgs, there is no momen- 
tarmess This is found hard to understand for the ignorant 
who are addicted to the doctrine of momentariness. As they 
do not understand what is meant by the momentariness and 
the not-momentanness of all things, they cherish a nihilistic 
view of existence, and are apt to regard thii^ {dharma) 
belonging to the category of unoreatesCosathsitnta) as subject 
to destruction. 

“0 hCahSmati, the body of the five sense-vijnSnas is 
exempt from transmigration, is not susceptible to pleasure 
and pain, and has nothing to do with tiie attainment of 
Nirvana It is the Tathagata-garbha, 0 Mabamati, that is 
affected pleasure and pain, becomes the cause [of Nir* 
vana], is subject to evolution and disappearance, and becomes 
stupefied by the four kmds of habit-energy (vasana) The ig- 
norant do not understand this because they are infected by 
discrmunation which is based on the view of momentariness. 

“Again, 0 MahSmati, gold, diamond, and the Buddha’s 
fiarlra [bony relics] equally pass through ages of existence 
and show the unique character of mdestructibility. If the 
^nse who have attained enlightenment have the nature of 
momentariness they must be said to be lacking in wisdom. 
Gold and diamond, however long they may be in existence, 
remain the same ; thsy show no sign of increase or decrease 
How can the ignorant be eiq^ieeted to understand my esoteric 
doctrine, who, discriminating in all things inner and outer, 
cheririi the thought of momentariness 1” 

These long passages, occasionally deeply mvolved in 
obscurity, have been quoted partly to describe the relation 
between the various Yijnanas as a system, and partly, also, 
to present the Mahayana Buddhist view of momentarism as 
regards the Tathlgata-garbha or Alaya-vijnana The gBithas 
at the end of this chapter on “Kshauikam” are to be re- 
^aced immediatriy after the above quotation and not after 
^ account of the sdx virtues of perfection {pararmia) as 
“Wy stand now m the original texts, Sanrioit and Chinese. 
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The Aviahenmg of Prajna 

How do we now get Prajfia awakened in order to see 
into the true state of things, yathSbhutaml Where does 
this Prajni come, and how do we attain self-reahsatioa 
by directly experiencing the truth! And what is the truth! 
The sutra refers constantly to Prapanoa,^ Pankalpa,* 
Vikalpa,* AbhiniveSa,* Bhranti,® Daushthulya,'* Vasana,^ etc , 
which are tossmg up the roaring waves over the Al^a-ocean, 
but when does Pratyatmaryajnina get its start so that the 
stormy sea will grow calm and the world be perceived with- 
out discrimination or disturbance of any kind! Says the 
Sutra *‘The Bodhisattva who nimg to be great m his spua- 
tual disciplme is required to be perfect in the followmg four 
things (1) He must have a penetrating comprehentioii 
(iiihhdfVona) as regards the nature of the manifestation of 
Mmd, (2) He mnst be free (mvarjana) from such notions 
as birth, abiding, and destruction; (3) He must observe 
{iipaldkaJiwna) that external objects do not exist, and (d) 
He must earnestly desire {abkUashana) a state of realisation 
by directly seeing into the inmost self How can this 
be achieved! 

If it were due to the appearance of the principle of psr- 
tieulansation or discmnination (vikolpo) that the Alsya 
ceases to be the seat of Tathagatahood, and if without this 
principle no sentient beings could ever come to the perception 
of the Alaya even in its disturbed, distorted, and altogether 
false reflections, it must be agam tliia prmoiple that will set 
us aright in the position that we may have a correct view of 
Alaya In other words, if it were the work of Manas and 
Manovijnana that an external world came to be recognised 
as external, it must be their work agam, properly executed 
this time, that we come to look at the world as having evolved 
out of our own being. Formerly, the VijSfina was wrongly 

‘ftSt. »Sit. *saK 

« Fp 79-80 
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attai^d to the principle of parUcnlaiisatioin and thus to the 
nnde^able part of the Yasana, memory, in the Jiaya. 
There mnst he a tnnung of the waves, the course of Manas 
and Manovi3nana must be altered towards another direction 
than that which has been pursued hitherto. If we all thought 
of the Alaya as external and subject to changes, we must 
now retrace our steps and look within ourselves and see 
if there is anything that transcends the principle of par- 
beulaiisation To transcend this principle, that is, for 
Manas and Manovijnana to transcend themselves, mpang the 
obhteration of themselves, their disappearance from the field 
of operation, the transcending of the dualism of grakya and 
grahakaf of sat and asat, one and many, particularity and 
generahty. When this is accomplished, where do we find 
ouzsdvesi "Where is the ultimate abiding place for us? 
This is the abode of Tathagatahood, and belongs to the realm 
of Alayavi]nana to be known as Tathagata-garbha, and re- 
alisable only through immediate perception i^pratyaJisha)?- 
For this no more belongs to the sphere of logic and analysis, 
but is an experience attained immediately within oneself 
{pratyatmagoiigocara). A knowledge that is not of par- 
bcularisation and discrimination, must be one of direct ex- 
perience in which the Alaya reveals itself in its original 
punty and not in its distorted and defiled forms as it ordi- 
naziiy does to the "Vijnanas 

^^'hen we thus come to have an immediate knowledge of 
transcendental nature, the Yijnana system will cease to be 
twated pqrchologicalty. We have now to return to the 
®^pter preceding this, where the so-called logical aspect 
of ^ inner eiqierience is treated The awakening of Prajna 
wHch is dynamic rather than non-diseriminative knowledge 
Kwre^VpainSna) beyond the realm of mentatiiw i (aeintya 
^ adtta), is a practtcal question in the Lankavafara, and 
“US will be treated in what is to follow. 

ete-J wfato p against vitarlta, vOtalpa, prapanea. 
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loFS AND 'Works of a BoDHisAitTVA 


Self-dwoiplme and AMi^thSm 

The logical and pi^ohological eqmpment nmat be fol- 
lowed up by practical discipline without which the Bodhi- 
aattva could not be more than an ideabstie philosopher 
“As aU the aacred doctrines leave no room for option [and 
doubt as to the import of self-discipbne] let the Bodhiaattva 
retire into a quiet and solitary place and reflect withm him- 
self by means of the intelligence (fiuddht) which hes m his 
inmost mind, not to be led by anybody else. Then he 
wiU be able to free liimaftH* from views based upon dis- 
crimination and by degrees advance towards the state of 
Tathagatahood This not dependmg upon another (oporo- 
propeyo) is emphasised not only m Mahayana hterature but 
m lie Agamas or Nikayas, for Buddhism is emphatically 
the doctrine of enlightenment which is to be realised withm 
oneself So, it is urged for the Bodhisattva who wishes to 
penetrate behind the screen of contrasts and dialectics that 
he should nd tuiriBBlf of all the hmdrances (woorano) that 
may arise from noisy confusion, from heaviness of nund, and 
from sleepineas, and also that he should assiduously engage 
in disoipluung liirtiafllf throughout the night, not at all mind- 
ful of the philosophies of other schools, mdudmg the Hina- 
yanist * 

Can the Bodhisattva, however, reach his goal by his own 
effort and without any outside assistance ! Is there really no 
“other power” that will come to his helpf Here we w 

‘ P 133, see also p 155, where the distmotion between words 


"^^Pp 49, 97-98 ■When the Boabisattra-MahSsnt^ w 
ezereise his own intelligenoe and not to he dspe ^^t 
this means that the truth of enlightenment rf tbs 

. p'.MU' and intuitively grasped, which being the ultimate obi 
Pl^ana discipline recommended in the ioBfcdoutSro 
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one of the special features of Mahayana Buddhisni distiu' 
guishmg itself from the Hinayana The hanhavaiara calls it 
the “Adhishthana of all the Buddhas which issues from their 
PrapidMna.”^ Without this Adhishthana on the part of 
the Buddha, the Bodhisattva with all his assiduity and 
penetrating msight may be mcapablc of realismg the highest 
truth in himself and may not finally be taken up among the 
community of the Buddhas of the past, present, and future. 
ASkxsMh&na. (ad/n + stha) means “basis,” “position,” 
"power,” etc , translated into Chinese by {chia-ekth- 

Zi), “the power that is added to and sustaining ” It is the 
power emanatmg from the will of the Buddha whose loving 
heart embraces the whole universe, and is added to that of a 
Bodhisattva to sustain him, to encourage him, and finally 
to carry over to a state of self •realisation. Not only in 
the present sutra but in other Mahayana sutras we fre- 
quently come across the sentence, “Throng the AnubhEva 
or PrabhSva [that is, power] of the Buddha, a Bodhisattva 
rose from his seat and asked thus of the Buddha, or preached 
thus ” This IS a form of authorisation, but in the case of 
Adhidithana, it is more than tiiat, for here the Buddha’s 
power sustains the Bodhisattva throughout his long laborious 
career of discipleship Bead the foUowmg.’* 

“And again, 0 Mahamati, sustained m two ways by the 
power {adhishthana) of the Buddhas, the Bodhisattva falls 
down at their feet and jisTts them to settle controvermal 
pomts for him. What are the two ways^ The one is the 
power by which the Bodhisattva is made to attain states of 
ment^ tranquillisation, and the other is that by which the 
Buddha personally appears before the Bodhisattva and 
anomts him with his own hands. 

“It 13 thus due to the power of the Buddha that the 
Bodhisattva at the first stage attains the Samadhi known as 
the Light of the Mahayana, and that having attained this 
SamSdhi the Bodhisattva finds himself now blessed by the 
* Pp 49 f. » Pp, 100 ir. 
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personal presence of all the Buddhas from the ten quarters 
vho \nll -with their own body and speeidi accumulate their 
power upon him. It is lihe the ease of the Bodhisattra 
Yajragarbha and others who are furnished with all these 
meritorious attributes 

"0 Mahamati, m this wise the Bodhisattva at the first 
stage 18 sustained by the power of the Buddhas m his 
attainment of the states of tranquiUisation In mtue of a 
stock of merit accumulated for hundreds of thousands of 
kalpas, he will in succession ascend the stag^, and qualifying 
Tnnimlf \nth the mrtues of perfect control, reach the stage of 
Bodhisattvahood called Dharmamegha (Cloud of the Law) 
Seatmg hunsdf on a throne in the Palace of the Great Lotus, 
he IS surrounded by Bodhisattvas like himself and wears a 
tiara adorned and embellished with all kmds of jewels The 
Buddhas will now come from all the ten quarters of the 
universe, ahmiTig hke the brilliant full-moon with yellowish, 
golden, ehampaka-like rays, and with their lotns-hke 
hands anoint the forehead of the Bodhisattva seated on 
the throne in the lotus palace He is like the crown-pnnc® 
of a great sovereign, who, being thus anomted by to 
Buddhas personally with their own hands, assumes full 
power This Bodhisattva and such others are said to ho 
sustained, thus hand-anointed by the power of the Bu 
dhas These are the two ways in which the Bodhisattva is 
sustained by the power of tiic Buddha, and when he is thus 
sustained he will see all the Buddhas face to face bo 
other way are the Tathagatas, Arhats, Ihe Pully-onhg tene 


Ones to be seen , , 

“And agam, 0 MahSmati, whatever the Bodhisanw 
accomplishes m the way of Samadhi, payohio attainmen , 
or preaching, is thus done by being sustamed m two w 
by the power of the Buddhas If the Bodhisattva co 
aU preach intelligently without bemg sustamed oy 
power of the Buddhas, the ignorant would also preaw 
telligently Why * It all depends upon whether or no 
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IS by the Buddhas’ power. If it is sustained by 

the entrance of the Tath^ata into it, [the whole universe 
with its] grasses, ^rubs, trees, and even mountains, and also 
[with its] musical instruments of all hmds, utensils, towns, 
dwdhngs, palaces, and seats, — all will make music. How 
much more conscious beings • The deaf, blind, and mute will 
be emancipated from their defects. Such is the power of the 
Tathagata, so distmctive, and so full of great virtues. 

“Mahamati asked, Why do the Tathagatas sustam the 
Bodhisattva by their power when he abides in the state of 
tranquillisation as well as when he is at the superior stage* 
Said the Blessed One . It is to keep him away from tiie evil 
one and from evil passions, it is to let him not fall mto the 
Dhyana stage of the Sravakas, but to make him attain 
to the sdf-reahsation of the Tathagata-stage and grow in the 
virtues already acquired by him For this reason, the Bodhi- 
sattva 18 sustamed by the power of all the Tathagatas 0 
Mahamati, if he is not thus sustained he may fall mto the 
way of thinkmg as cherished by bad philosophers, Sravakas, 
and the Evil One, and wiU not be enlightened in the Supreme 
Enlightenment For reason, the Bodhisattva is favoured 
by the Tathagatas who are Arhats and FuUy-enlightened 
Ones 


The Pnnficakon (viSuddht) of the heart 
The conception of Prajoidhana which is usually trans- 
lated m Chinese as (sAA-yican) or simply H {yuan), 
m R ailin g “vow” or “prayer” is peculiar to the Mahayana 
A Bodhisattva as a rule makes a number of vows before he 
begins his career, for his desire to attain the final stage of 
Bodhisattvahood is not only for bis own benefit but for all 
the worlds visible and invisible The forty-eight vows of 
Bharmikara are one of such examples, who became Amitabha 
Buddha the world-saviour when his vows were all fulfilled 
The Bodhisattva ’s universal vow or prayer or earnest desire 
‘ Pp 100-103, a1)8traet; gee also p. 212 £, 
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18, therefore, that all his feUow-heings, indnsive of non.- 
sentient beings, sooner or later, attain to the supreme 
enlightenment of the Buddha To accompli^ this end, he 
begins mth the preparation of the ground whieh consists 
in “maturing’' the minds and hearts of all sentient hemgs, 
supported by the adhishthina of all the Buddhas He irho 
IS literally the embodiment of the tow to benefit others is 
thus ever bent on awakening them m enlightenment Hence 
in the PrajMpiraimta and other sntras the awakening of the 
thought cf aihghtenment (hodhteUtotpida) is constantly 
spoken of as the first step towards gaming access to the 
truth of Tathagatahood But the LaiiMvaiara does not tdl 
us so much about ttiia awakenmg, in fact I think there is no 
reference to this idea in the sntra "When the Annttara- 
samyak-samhodhi is mentioned, it refers to its attainment 
and not to the awakenmg of thought towards it Whatever 
this may be, there is a paragraph in the LankSvatara which 
is concerned with the purification by the Buddha of the 
hearts or mmds of sentient begins from the effects of defile- 
ment that has been gomg on in them since the begmnmgless 
past due to their wrong discrimination regarding the sigm- 
fication of the objective world This process of purification 
to be earned on by the Buddha may be considered to cor- 
respond to the awakening of the thought of enhghtenment 


in the Prajiidparamtia sutras. 

SXahamati now raises a question as to Ihe time need 
for the purification by saying. “Is the deansmg which is 
effected by the Buddha instantaneous or by d^ees— 
^tianriBiTig of all belngs from the outflowmgs of the 
whereby they ebng to the reality of an objective worldl 
To this the Buddha gives an answer as is quoted below, a^ 


cording to which his deanang or purification taaes 
fi OTyipfimea instantaneously, sometimes by degrees 
vanatuin evidently comes feom the workings of the mdi 

habit-energy (odsand) The Buddha’s sta^t h^^- 

ever, seems to lack the word “sometimes and I thma 
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have to supply it in order to make the sense of the whole 
contest not too glaringly contradictory. Indeed, the read- 
ing of the Lcmk&vai&ra is not altogether an easy task as was 
already remarked elsewhere, and m many cases varied inter- 
pretations are possible 

“Mahamati asked, ^ when the mmd is cleansed by the 
Buddha of its own outflowings, it is done all at once or by 
degrees* Answered the Buddha “The cleansing is done by 
degrees, not all at once It is like the ripening of the amra 
frmt whiidi takes place gradually and not at once It is 
again like the potter’s m a ki ng pots, the work is done 
gradually and not at once The Tathagata’s cleansing of aU 
beings of their minds from which external manifestations 
flow, IS earned out by degrees and not all at once. It is 
again liTra the shooting of grass, shrub, herb, or a thicket on 

* Msinbr dona after the T’ang version. Cf. pp» SSSd, of NanjS 
edition SvaeittadniyadhSrd, for which the T*ang has means 

*’that which perpetually dowa out of one^e own mmd and is perceived 
as something external to oneself.” Thu combination oeenrs m these 
paasagea only. la **dhara^^ in any way related to the idea of AsrSva 
(oozmg or dowxng-ont)f “That which flows" in. the mind owing to 
our attachmeut to an e xternal world must he thoroughly purified as it 
stains the entiie tohne of our spiritual life. The process needed by 
the Buddha for the deansing u sometimes gradual and sometimes 
abrupt. But the notiau of revulaon or up'toming (parSinttt) leads 
us to imagine the process to be abrupt rather than giadnal, while in 
our actual e:^pcxienc6 of life what the psychologut ealla conversion 
takes place in either way, gradual or abrupt The fact may be ascribed 
to the innate construction of the mmd, or, to use Buddhist terminology, 
to the worhmg of individual karma. BtiB, one may say, when the 
process of purification u ao gradual and quiet that the man in question 
never becomes eonscions of tbs changes tJtTring place in bis spiritual bfe, 
would bo ever et^penence what is termed in the £iinkfivatora as zevnl- 
Bioni Bsydiologieally is a phenomenon suddenly happening m the 
consdousness When a Tnn-n was walking m a certain direction all the 
tune, bis steps axe all of a sudden made to turn back; bo faces now the 
Bfoiih instead of the South Thu abrupt shift of the dsta is a re- 
volntion, a revulsion; he u sure to be strongly eonscions of the trans- 
formation. Tha unconscious process that preceded it may have been 
gradual, but as tar as hu eonsdons mind is eoncemed, the revulsion 
has takm place instantaneously. Thu u however a mooted question in 
the psychology of leligiou. 
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earth, it is gradual and not at once , so does the Tathagata 
cleanse all beings of their mental outflows It is agam like 
one’s learning the aits of daneing, smging, writing, 
the lute, etc , it is mastered by degrees and not all at once, 
so does the Tathagata his purifymg work 

" [But sometimes the cleansing is done at once and not 
by degiees] as in the case of the mirror’s reflectmg all forms 
simultaneously and without discnmmation In a suuilar 
way, the Tathagata cleanses the minds of all bemgs from 
their outflowing manifestations, making them at onee pure 
and free from discrimination and leading them to a state of 
no-images Agam, as the sun or the moon lUnmmes all 
forms and appearances at once with its beams of light, so 
does the Tathagata reveal at once the spintual state of 
Buddhahood which is the object of mtmtive knowledge 
(aetntyajiiana) by freeing all bemgs of their self-imagmed 
manifestations, errors, and habit-energy (vasavS) Agam, 
as the Alaya-vijnlna reveals simultaneously an external 
world of mdmdual objects ns manifestations of the indivi- 
dual mmil, so that Nishyanda-Buddha,^ at once maturmg all 
bemgs, enables them to disciplme themselves as rehgious 
devotees at their abodes m the celestial palace of Akaniahtha 
Agam, as the Dharmata-Buddha shmes instantly vnth ^ 
light of the Nishyanda-Buddha and the NinnanarBu^a, 
so does the inner reabsation of the ultimate truth dime 
all at once supersedmg the wrong vievre based upon ideas 
of bemg and not-bemg ” 


The Will-hody {manomaydkaya) 

No definite statement of the Triple Body dogma is fon^ 
m the Lankavatara, but aB the component ideas seem to oe 
present as is recognisable here DharmatarBuddha, 
yanda-Buddha, and Nirmana-Buddha, which apparently 

» For the explanabon of tha, tee Bupio (pp „ jj 

• See also gathila 38, 774, m tte “Baeathaiam”, and pP «■ 

81, 215, etc 
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respond to the later trinity o£ Dharma-hSya, Sambhoga-hUya, 
and Numapa-kaya. It would be interesting to discuss here 
the development of the dogma^ if the author were not going 
to restrict himself in this chapter to snch topics in the LaA- 
iSvatSra as axe more or less directly connected with the 
absolute idealism developed in the sutra and with the intui- 
tive knowledge of the truth which is its principal theme — 
these being the foundation of Zen Buddhism He wishes, 
however, to touch upon the idea of Nirmhpa-Buddha as it 
is closely related to that of Prapidh&na, the Bodhisattva’s 
vow. Being thoroughly idealistic, whatever is most vehe- 
mently desired by the Buddha or Bodhisattva whose interest 
extends over the whole field of bemgs, must take effect in 
one way or another in this world even of our ordinary life. 
To have, however, a vnsh realised successfully^, one may 
have frequently to exceed the hmitations of this phymoal 
body, which is tied to space-time rdations. A body not so 
limited will be needed m this case, — a body that can be 
manifested anywhere and at any time as is vnshed. The 
Buddha of Bodhisattva has this body known as Manomaya- 
kSya, which means “mmd-made body,” or simply “vnU- 
body.” 

The definition of Manomayakfiya or 

accordmg to the LaAkSvatara, is this “By manomaya [*as 
tnlled’] is meant the power to move about as speedily and 
unobstructedly as is vnlled. Like the mind that moves un- 
obstrnetedly over mountains, walls, rivers, trees, and other 
objects, even beyond many hundreds of thousands of yojanas, 
by mertiy t hinking of objects seec and perceived previously, 
yith its own thought continuously and uninterruptedly work- 

regardless of the limitations of the body; so when the 
Manomayak&ya is obtained in the realisation of the Samfidhi 
^own as 3^yopama [MiyS-bke], one acquires the ten 
rowers (bola), the tenfold Self-mastery {vaStfa), and the 

. author disonsses the dogma of the Triple Bodx later in fbas 

^ OS f 07 as tho Xto^iivatSra eon. slwd light on tho subject. 
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SIX F^chic Faculties is adomed mth the dis- 

tingnishing marks, and bom m the family of Holy Path, 
and, thinking of the objects of his original vow which is 
to bring all bemgs to fnll maturity, moves about among 
them as unobstructedly os the mind moves on 

The three kmds of Manomayakaya (“will>body*'} ate 
distinguished in the LankSvatSra somewhat foreshadowmg 
the later systematisation of the Triple Body dogipa the three 
are (1) the will-body attainable m the bliss of Samadhi,^ 
(2) the will-body bom of the knowledge of the sdf- 
natnre of the Dharma,^ and (3) the will-body whose deeds 
are not caleulative, being bom among the order of the holy 
ones.- The first kind is the product of a perfect mental 
control which takes place as the Bodhisattva ascends tbrongh 
the third, the fourth, and the fifth stage of spiritual dis- 
cipline, and realises that the mind m its true nature is above 
its evolved VijnSnas, and, seeing into the phenomenahty of 
objects, IS tranquil like the ocean undisturbed by waves The 
second form comes from a deep penetration mto the truth of 
all things, which is enjoyed by the Bodhisattva above the 
eighth stage, for as he perceives that all things are mere 
appearances like maya and non-entities, there takes place a 
revulsion in the recesses of his eonsdousness, and he entes 
into the Samadhi called MSyopama and then mto other 
Samadhis He is now adomed with flowers, with vanous 
attributes such as the tenfold Self-mastery and the ® 
Psychic Faculties, etc, moves as qmcHy as thought itsdl, 
and the body attamed now is like the lunar reflection m wato 
or an image m a mirror, or a vision madreamjitisnot made 
of the four elements and yet resembles one so made, it m 
furnished with aU the parts of the material body, he 'will 
now enter mto all the Buddha-lands, their circles and aa- 


^ Cf p 81 /— 

» ( 1 ) mmirn^nlluMamapatti^noma^ya ( 

n). (2) dharmorsmibliSvS-'vabhoaa^ 
sflJioja-’aowiiaro-lfcrisa-w ) Vaag 
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p emMifts, As he has thus perfectly penetrated into the 
nature of the Dharma, he has the second form of the ivill* 
body. The third wiU-hody comes from deeply experiencing 
the bliss of the inner realisation enjoyed by all the Bud- 
dhas. 

Of the three kmds of ManomayakS.ya, the second is the 
most important, and when the Body is mentioned without 
qualifications, it generally means this, as we have for 
instance on pp 12&-126 and pp. 80-81 We quote the state- 
ment on pages 80-81. “How does a Bodhisattva-Mahfi- 
sattra keep himself above the view [that upholds the reality 
of] birth, abiding, and disappearance* Let him regard all 
thmgs as dreams or maySrcreated forms; they never have 
been bom because self, others, and all of them are non- 
exiatent When thmgs are viewed m conformity with the 
doetnne of “Mmd-only,” when external objects are seen as 
havmg no real existence, the VijSSnas do not revolve; when 
the idea of causal accumulation is done away with, the triple 
world is seen originatmg from wrong discrimmation; when 
thus all things, external and mtemal, are viewed as having 
no self-substance and unattainable [ie., unreal], a Bodhi- 
sattva can keep himself away from the idea of birth; he will 
acquire what is known as resignation to the idea that all 
things are unborn, as they have the sdf-natnre of mayfi, etc. 
Such Bodhisattvas have now reached the eighth stage, they 
know the significance of Oitta, Manas, and Manovijnana, the 
five Dharmas, the three SvabMvas, the twofold Nairfitmya 
(egolessness), and have realised a revulsion m their inner 
bemg, and because of this they now have the will-body 
Thus, 0 Mahamati, it is that the Bodhisattva-Mah&sattva 
keeps himsdf above the view that upholds the reality of 
kirth, abiding, and disappearance.” 

In this conaection let me notice that the Itcmka/ooiSra 
®wke8 reference to two kiTidg of death (cj/vi«} which takes 

\ Pp 13S-137, abatniot. 

Pp 140, 134, 307, eto. 
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place in the life of a Bodhisattva The first is the natural 
death happening to his physical body which is acquired as 
the result of his past karma committed through his evil 
passions and ontflowings la Chinese this death is 

(fen-tuon), meanmg “graded,” because the end of life 
variously comes to individuals The other is “mconceivable- 
transformation-death” (acmtyit-parviiania-eyuti, 

happens to the subtile body of a Bodhisattva 
which he assumes as the consequence of his karma and mtel* 
lectual hindrance which has not yet been thoroughly 
destroyed The life-linut of this snper-matenal body is m- 
definite as it depends upon the ongmal vows of the Bodbi- 
sattva If his compassionate heart makes bm wish to hve 
eternally among mortal bemgs in order to save the last one, 
he may live m this body xmtil then And agam he nuy 
have it in any size he desires, and he able to perform wonder- 
ful deeds of all kmds, and also go through as many trans- 
formations as required He achieves this spiritual existence 
when he enters upon the path of Bodhisattvahood 

It vnll be quite an interestmg study to mquire mto the 


historical facts which prompted Buddhist scholars to con- 
ceive the idea of a spiritual body which eonld be acquired 
as the outcome of one’s moral training There is no doubt 
that the Manomayakaya is the forerunner of the NinnSna- 


irayn as oue of the Tnple Body, and that all these con- 
eeptions were needed by early Mahayanists to mterpret the 


with the conception of Hharmakaya 

The inner realisation (pratyStmadlugama) referred to 
in the third Manomayakaya is the common property of all the 
Buddhas, and when a Bodhisattva attains this insight into 
his inmost bemg, he has thereby attained the passport mto 
the spintnal eommumty of all the Buddhas, past, presmt 
and future If a cntic insists that this subjeetiviiy ought 
to be verified objectively, le, must have some objeotave 
ground on which the experience is to be set up, the AonMeo- 
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t&ra says tT»at there ^ 'what is to be called Paoxa^astiim- 
dbarmatS,^ something that has been in existence front the 
timeless past, or thingness that abides ecemally in things 
or an absolute reality that exists regardless of the appearance 
or non-appearance of the Buddhas. This reality exists in 
the -world as gold exists concealed in the ore, for it is this 
that makes things abide, makes them arrange themsdres in 
order and establish a realm among themsdres, and con- 
stitutes their essence. It is eternally there. It is the soeh- 
ness or things.^ 

Therefore, when the Bodhisattvas or Buddhas attain to 
realisation, the experience is not something dtogether new 
to them. It is an old story, as it -were. It is like walking 
in an old city which one happens to discover in the midst 
of the desert. The streets are smootiily paved as ever. One 
enters into it, and quietly enjoys a peaceful life. The 
Buddha did not ereate these things, they have been there 
Sum the beginning. The Dharma he has an insight into is 
something endnrh^ {dJiarmast1i«it&), a regulative principle 
(dharmaniydmotd), and sncbness of things (iafhata), it is 
reality {ihutaiS), truth (satyafS).® And it wes for this 
reason that the Buddha dedared ever Tiig gn- 
I^tenment uight he had not uttered a word.-* This is 
indeed, according to the Lankavatara, the esotetie teaching 
{sttmdkay of Buddhism.® 

The conception of PaTlT S^a■^rf•'^^Tt^f^'hPTmRr5^ or Purva- 
dhar masthi titS® is the doctrine of tmi-versal Al^avijnsna 
ontdogzcally stated. The Pratyatmagati consists in redi- 
sing tins originally-abiding Dbarma, which is variondy ^6- 
scrdied as Tathagatagarbha, the Alaya, sucbness of things. 
It ]s beyond -flie signs of speech, analysis, gnd descrip- 
tion, and in it aH the Buddha;^ Bodhisattvas anil sentiens 


*55. *fe Sfi. 

^p. 143, 144, 184, S40; see also dwre. 
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beings are muted, and have an ever-endoimg commniuly 
— Nirvana But the fnnetion of the Bodhisattva la not to 
stay forever in this happy soeiety bat to come into a world 
of particulars His vows are to be falfilled, and m this he 
IS said truly to be a Bodhisattva. 

The Badkaativa and Socvd Life 
The central theme of the LankavaiSra has been ex- 
plained as being the attainment of an inmght into the inmost 
consciousness, and to attain this we have seen that the 
sutra approaches the subject in two ways, logical and pey- 
chologicaL But aa Buddhism is a religion and as every 
rehgion has its practical and social mde, without whudi it 
will lose its reason of existence, the LankivatSra also pre- 
pares the Bodhisattva for his mission as one of the members 
of a cooperative life In fact, this is what distmgnishes 
the Mahayana from the Hinsyana, for the latter's object of 
spintual discipline does not extend beyond his own mterest, 
however exalted it may be in itself, — ^the object being the 
attainment of Arhatship, a solitary saintly life This is all 
well as far as it goes, but as we are all living withm a most 
complieately organised communal body, not excepting even 
a Buddha or a Bodhisattva, we have to think of this side 

of life The conception of a Bodhisattva was thus mcvitaWe 

If he attained to a state of self-realisation which he finds 
so full of peace, bliss, and strength, his natural desire is to 
impart it to his fellow-bemgs Technically, when he has 
finished benefiting himself [Stmdhvtam),^ his next step 
to go out into the world and benefit others {parahxtm) 
In rcali^, he cannot do good for himself without letting 
o tTiam share in it. The sutra, therefore, now proceed w 
tell the reader what is the practical, i e , social life of w 
Bodhisattva It may be said that the object of gaining 
inai gTit into the inner truth of things is really to quauiy 
oneself for social work. 

> e«i. * 
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Before proceeding, a question may be raised as to the 
value of domg anything for others inasmuch as, according to 
the doctrme of SvaattamStram or self-mind-only, or to that 
of 8arvadham&nSin Smyai&-(mutpada-advaya^ih^db1iav<t- 
lakshanam,^ there is nothing or nobody in the vorld that 
can be the object of salvation, or upon whom any hind of 
benefit may be bestowed. From the absolutely idealistie 
point of view, we may even ask if life is at all worth living. 
Is it not really much ado about nothing that the Bodhisattva 
should try to save the world when the latter is no more than 
theiUuaon of his own mind* Is it not really like a monkey 
trjdng to take hold of the moon in water ! 

This is what is called by the Mahayanists as Bceheda- 
dar Mn a m or nihilism which does not understand yatha- 
hhutam the truth of things. That the world is hire a mirage, 
that it IS thus empty, does not mean that it is unreal in the 
sense that it has no reality in any sense. But it means 
that Its real nature cannot be understood by a mind that 
oannot nse above the dualism of “to be” (sot) «nd “not to 
be” (osot). Therefore, the Sung translation of the Laih 
kdvofdni opens with this stanza recited by Mahamati: (1) 
The world transcends [the dualism of] birth and death, 
it IS bke the flower in air; the wise are free from [the ideas 
of] being and non-bemg, yet a great compassionate heart is 
awakened [in them].” 

The last sentence : “Yet a great compassionate heart is 
awakened in them” is repeated in the first four verses. This is 
the most important passage not only m the philosophy of the 
honkSiiatSra but in the whole teaching of Mahayana Bud* 
Therefore s^ the AsitiaShaSr^&^prajn&^arimi^ 
oitra? “Sariputra a^d Subhttti, If as yon s^ the Bodhi- 
sattva IS Unborn, how is it that he works hard and suffers 
of all sentient beingst To this answers 
ubhuti; I do not wish the Bodhisattva to thinlr that 


p. 73, -qisa iss, 41=, asisffl. 
Sufeta edition, pp. 85-28. 
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he u working hard and snffermg much If he does, he is 
no Bodhisattva Why? If he does ehensh sueh thoughts, 
he cannot except to benefit sentient beings whose number 
exceeds calculation Bather let him rejoice over his 
doings, and, towards aU sentient beings, feel like mother 
or father, son or daughter, and let hun, feehng like this 
among men and women, walk m the path of Bodhisattva- 
hood Further than that, let him feel towards all bemgs 
as if they were himself, and think, ‘If I am to be completely 
free from all woes, let them also be so in the same measure 
1 cannot leave them to their fate I must save them from 
the innumerable pains they suffer, and even if I were out 
up to pieces many times overt This I would not cherish 
any uncharitable feehng toward them is the way a Bodhi* 
sattva-MahSsattva should fed toward all bemgs and there 
wiU be no thought of hardship with him ” 

The doctrine of effortless or piuTooseless deeds {ana- 
thogacaryd) is rooted in the possibihty of awakenmg as is 
here stated a loving heart for all bemgs even though th^ 
have from the metaphysical pomt of view no sdf-substance 
(inAsvoSAaua) and are therefore only relative m existential 
value That is to say, the world is only a temporal pheno- 
menon, and whatever evils and suffenngs we encounter they 
have no finahty as far as they go, but the pitymg heart that 
transcends the cold and severe contemplation of the reason- 
ing philosopher has no inelmation to ignore the realitf ® 
particularisation, it is determined to eradicate all the evils 
that are m the world and to save all the suffering ones m 
the sea of transmigration This oompassionato heart hM 
no ulterior motive except that it moves spontaneously an 
universally like the sun that shines on the righteoim ^ 
on the unrighteous. This heart is called pure and un^a 
because it is above the relativity of bemg and 
and yet it never ceases to function out of its over-fiowi“s 

goodness. , 

The Sanskrit text of the Lankavat&ra that we have now. 
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reads somewhat differently from what we have here. We 
have taken it from the Sung translation which agrees with 

theT'ang. The Wei reading is in accord witii the Sanskrit. 

This fact h”*? already been noticed before. It diows that 
there must have been at least two original tests of the Lon- 
iduatSm already at the time of the Wd trandation. And, 
moreover, there were some reasons for the T'ang trandanon 
to adopt the first reading instead of the second (or Wd). 
"What I would now like to know is the reason for this devia- 
tion from the Wd. What was really the reason that made 
the T‘ang adopt the Sung rather than the Wei? To say 
that the texts vaned is not enough. Accordmg to Pa-tsang s 
commentary notes on the LaAkaixttoTa, the T‘ang is the 
outcome of five Sanskrit texts and the two Chinese trans- 
lations bdng carefully collated by the best scholars of the 
time under the Imperial auspices. The T* ang is, therefore, 
the result of mature seholar^p and authoritative revision. 
The result thus attained in the T* ang reading is naturally in 
full accordance with the spirit of Mahayana Buddhism, 
whereas the Wei and the present Sanskrit text do not bring 
out the inner sense of the LankSvatara so clearly and 
adequatdy. That the world appears like the ethereal flower, 
etc , is only when seen by the transcendental ^e of wisdom 
(prajnd) and not when fdt hy the compassionate heart of 
the sll-loving Buddha. The heart paiticulaiises and feds 
idty for the sufferings of the world. This is the common 
teadung of the Mahayana. If the world is like a vision even 
when perceived in the love of the Enlightened One, where 
IS the framework in which to bmld up the temple of universal 
salvation? The opening verses of the Lankdvatara must be 
read as m the Sung *>•"/! in the T'ang, and not according to 
the Wd and the present Sanskrit edition- 

TheJSodhisattva Neaer Enters into Nirvana 
According to the LanhivatSra there ar^ five orders of 
^•^gs from the religions point of view. (1) Those who 
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belong to the Sravaka order, (2) Those of the Fratyeka- 
buddha order, (3) Those of the Tathagata order, (4) Those 
irho belong to no defiiute order, and (5) Those v7ho are 
altogether outside these orders ^ Those belong to the Sravaka 
order who are delighted at listening to such doetrmes as 
concern the Skandhas, Dhatus, or lyatanas, but take no 
special interest m the theory of causation, who have cut 
themselves loose from the bondage of evil passions but have 
not yet destroyed their habit-energy. They have attamed 
the realisation of Nirvana, abiding in which state they 
would declare that they have put an end to existence, their 
life of morality is now attained, all that is to be done is 
done, they would not be reborn These have gamed an 
insight into the non-existence of an ego-substance m a 
person but not yet mto that m objects. Those philosophical 
leaders who beheve m a creator or in the ego-soul may also 
be classed under this order. 

The Pratyekabuddha order comprises those who are m- 
tensely interested in anything that leads them to the realisa- 
tion of Pratyekabuddhahood They would retire into soli- 
tude and have no attachment to things worldly When they 
hear that the Buddha manifests himsel f in a variety of 
forms, sometimes in group, sometimes singly, exhibitmg 
miraculous powers, they think these are meant for their own 
order, and immensely debghted in them they would follow 


and accept them 

The Tathagata order may be agam divided into three 
those who gam an insight mto the truth that there is no 
mdividual reality behmd what one perceives, those who know 
that, there is an immediate perception of the truth in one s 
inmost consmousness, and those who perceive that esi 
this world there are a great number of Buddha-lan m 
and far-extending. They may listen to 


subjects as manifestations of mmd, or transoenuenw 
of the Alaya, from which starts this world of partic i 


* P. 63 et seq 
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denies himself this bli^ He vowed in the beginmng of his 
religious career that until every one of his fellow-bemgs is 
led to enjoy the eternal happiness of Nirvana he himsdf 
would not leave this world of pain and suffering, but must 
strenuously and with every possible means {upaya) work 
towards the completion of his mission But as there wiU 
be no termination of life as long as the universe continues to 
exist, the Bodhisattva may have no chance for ever to rest 
tiimaMf quietly with his work finished m the seremty of Nir^ 
vana The time will come even to those who speak evil of 
the Bodhisattvayana when through the power {adktshthana) 
of the Buddhas they finally embrace the Mahayana and by 
amassing stock of merit enter into Nirvana, for the Buddhas 
are always workup for the benefit of all bemgs no matter 
what they are But as for the Bodhisattva he never enters 
into Nirvana as he has a deep insight mto the nature of 
things which are already m Nirvana even as they are 
(Bodhisattvecchantiko Hramah&mate adiponnin/ntansaroo- 
dkarmSn viditvi ‘iyantato na parmtrvat% 

Thus, we know where the Bodhisattva stands m M 
never-endmg task of leading all bemgs mto the final abode 
of rest So, says the sutra “He will through his ten 
never-ending vows brmg all bemgs to maturity, and, mam- 
himself in various forms m response to the nee^ M 
all bemgs, will never know where to rest from m t^ 
and yet his mmd is always abidmg m the state 
tion and m the enjoyment of perfect meditation 
Elsewhere* we read agam - 

“Again, 0 Mahamati, when SrEvakas and 
buddhas enter upon the eighth stage of 
they become so mtoxicated m the enjoyment of ih 
of Cessation, that they are unable to oomprehe^ ^ 
that all thmgs visible are due to “Mind-only , 

• P.123 
< P 214 
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energy prevents their seeing beyond mdividuaUty and 
generality, th^ come to uphold the one-sided view o£ the 
egolessness o£ persons and things , their knowledge and under- 
standing of Nirvana is based upon disennunation, and fails 
to penetrate into the truth of solitude ^ The Bodhisattvas, on 
the contrary, 0 Mahamati, who rejoice in the bliss of the 
Samadhi of Cessation are well furnished with the original 
vows and a pitymg and compassionate heart, and, realismg 
the import of the ten inextingmshable vows, do not enter 
into Nirvana They are already in Nirvana because their 
views are not at all beclouded by discrimination. To them 
no discrimination takes place as to things seized and seizing. 
As they imderstand what is meant by the doctrine of "Mind- 
only,” they cherish no discrimination regarding existence; 
they are kept away from discrimmating and attaching them- 
sdves to such ideas as Citta, Manas, Manovij&ana, the self- 
substance of things external, and their forms. They keep, 
however, the source of all things m action that belong to t^ 
Buddha, they put supreme wisdom (;»dna) forward as they 
thus attain the Tathagata stage of self-realisation.” 

The BadhtsaUva’s Vows and Sis Effortless Woris 

According to bis transcendental insight into the truth 
of things, the Bodhisattva knows that it is beyond all predi- 
cates and not at all subject to any form of description, but 
his heart full of Earunh (love) for all bemgs who are 
unable to step out of the dualistie whirlpools of sat and 
asat, he directs his intense vows towards their salvation and 
emancipation. His own heart is free from such attachments 
as are ordinarily chen^ed by the unemancipated, but that 
which feds persists, for his insight has not destroyed 
this, and hence his Purvapranidhana, his Upayakausalya, his 
NuudbiaMya Yet aU that he does for the maturity {pan- 
pScana) of all beings m response to their needs, is like the 

* rm1itaSharmmattivddht,SiiiSf(T‘ang), p. 214, luie 2; or 
Hinply vmJftadTutrma p 215, or p. 125) 
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lunar reflection m ivater {jalacandravai)^ showing himself 
in all forms and appearances he preaches to them on the 
Dharma His activity is what is m Mahayana phraseology 
called Anabhogacaryd,^ deeds that are effortless, effectless, 
and purposeless, which may be considered to correspond to 
the Christian love of God 

When the Bodhisattva enters upon the first stage called 
Joy, Pramudita, in the career of his spiritual disciphne, he 
makes the following solemn vows, Pramdhana, ten in number, 
which, flowing out of his most earnest determined will, are 
as all-incluaive as the whole universe, extending to the ex- 
tremity of space itself, reaching the end of time, exhaustmg 
all the number of kalpas (ages), and functioning unmter- 
ruptedly as long as there is the appearance of a Buddha 
The first is to honour and serve all the Buddhas, one and 
all, without a single exception, the second is to work for the 
preservation and perpetuation of the teaehing of all the 
Buddhas, the third is to be present at the appearance of 
each Buddha, wherever and whenever it may be, the fourth 
IS to practise the proper conduct of Bodhisattvahood which 
is wide and measureless, unperishable and free from im- 
purities, and to extend the Virtues of Perfection (pSramffS) 
towards all bemgs, the fifth is to induce all beings m the 
most comprehensive sense of the term to turn to the teaohmg 
of the Buddhas so that they may find their final abode of 
peace in the wisdom of the all-wise ones, the sixth is to haw 
an inner perception of the universe, wide and inexhaustible, 
in all its possible multitudmousness, the seventh is to realiM 
the most dosely interpenetratmg relationship of eadi and 
all, of all and each, and to make every land of bemgs imma- 
culate as a Buddha-land, the eighth is to be united with 
the Bodhisattvas in oneness of intention, to become mb^te^ 
aequamted with the dignity, understanding, and psychic cw- 
dition of the Tathagatas, so that the Bodhisattva can en 

> Pp 287, 193, 158, etc 
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Ufe {prayogikaearya, iaff), he is now on the way to a hfe of 
AnabhogacaryS, where no efforts are made, no consciousness 
of strain is left though he is far from being a sleepy hthargic 
good-for-nothmg fellow now.^ 

So we read in the Avaiaaisaka-sittra, or m the Daidbhu- 
mtkasiitra,^ that up to the seventh stage the Bodhisattva 
has endeavoured not to be affected or contammated by a life 
of evil passions (Mesa), but has not yet been able to go 
beyond it {samaUkram). He is like a great bmg who goes 
about riding on a fine elephant He knows thus that there 
are many poverty-stricken people in his country, but he 
himself has no fear of becoming one of these unhappy 
creatures He is quite free indeed from such contamination, 
but he cannot be said to be a super-man who has passed 
beyond the frailty of a mortal being He can attam to this 
transcendental state only by abandoning his kingly posi- 
tion and being bom in the Brahman world, where, enveloped 
in the celestial hght, he looks down at thousands of worlds 
MTifi freely walks among them The Bodhisattva, up to the 
seventh stage, has gone through the world riding m the 
carnage of the Faramitis (virtues of perfection), and due 
to these virtues he has been secluded from the contamina- 
tion of this world though he knows well that there are 
defiled lives enough here But he cannot be called yet to 
be one who has gone altogether beyond evil passions and 
deeds foUowmg them If, however, he abandons all hm cm- 
scious stnvings or purposeful efforts, that is, if he finally 
passes from the seventh to the eighth stage, and, ndi^ ^ 
the Bodhisattva 's carnage of immaculaigf| 'walks 
world, free from contaminationa, he is really one who a 


altogether gone beyond 

•When thus the Bodhisattva, discarding aU effo^ 
works (sarvSbhogamgata), attains to the ^ 

consciousness, he enters upon the eighth stage kno 


> Cf Bahder, p 97 
• Cf Babder, p 58 
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the Inunavablfi. But we must remember that effort- 
lessness is the outcome of intense effort, and that when the 
former is not preceded by the latter, it can noTer be realised. 
Says the Basalkumika' It is like a man who in a dream 
finds hixnself drownmg in a rim; he musters all his courage 
and IS determined at aU costs to get out of it. And because 
of these very efforts and desperate contrivances he is 
awakened from the dream and when thus awakened he at 
once perceives that no further doings are needed now. Se 
with the Bodhisattva: because of the great determination 
and the constant stnvii^ that he has put forward in 
order to save all bongs from drowing in the river of 
^^norance a Tid confusion, he has at last reached the eighth, 
stage, and once here aU his conscious efforts are set aside, 
his perception is not obstructed by dnalisidc conriderations, 
nor by appearances. 

The LaAkavaiara also has this dream illustration, but 
its application somewhat differs from that in the I>aS<Ak^ 
ratka^ '‘It is like a man’s attempting to cross a great river 
in a dream. 'While exerting himself eagerly to cross to the- 
other ride of the water, he is awakened even before getting- 
there Being awakened, he thinks, ‘Is this real} or is it not 
real*’ Then he recalls, this is neither real nor tititpjiI 
[That which took place in the dream] is due to the discrim- 
ination that has been going on since the beginiiingless 
past as regards forms and figures in their m nltitn/jinnTuniPQa 
— the discrimination that is the outcome of the memory ex- 
perienced in seeing, hearing, thinkiiig, and cognition; it is 
not to be -viewed by the categories of being and non-being; 
it IS to be regarded as something that has been experimiced 
during a dream by the ManovijSfina. It is likevnse with 
the Bodhisattva-Mahasattva, who, passing from the fiyat 
stage on to the seventh, realises at the eighth that no dis- 
crimination has ever been proceeding in him, that all 
as they are seen in full realisation are like maya, etc., that 

* Balider, p. 64. 
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all things are free from the imagination that bngs for 
seizing and being seized, and that mind and irhat belongs 
to it appear as the result of disenmination Seeing all thi^ 
the Bodhisattva strives to realise everything that belongs to 
the Buddha; he enlightens all who have not yet attamed 
enlightenment This is the Bodhisattva’s Nirvana It is 
not annihilation As he is removed from Citta, Manas, 
ManovijnSna, and thoughts of diserimination there is m him 
an acceptance of all things as unborn 0 MiahSmati, m 
ultimate truth {paramartha) there is no gradation, no con- 
tinuity, no imagery, no discnmmation, and this is known as 
the truth of sohtude {viviktadharma) 

This effortlessness is agam compared in the Dasaikur 
mStc? to a great seafaring boat When the boat is not yet 
at sea, much labour is needed to make it move forward, but 
as soon as it reaches the ocean, no human power is 
required, let it alone and the wmd will take care of 
it One day’s navigation thus left to itself m the high seas 
will surely be more than equal to one hundred years of 
kuman labouring while still in the shallows When the 
Bodhisattva accumulatmg the great stock of good deeds sails 
out onto the great ocean of Bodhisattvahood, one moment of 
effortless activity will infinitely surpass deeds of conscious 
striving 

By these analogies, the reader will be able to form some 
idea as to the significance m Buddhism of a life of effortless 
ness. When the Bodhisattva reaches this stage of Buddhist 
life he IS saidi to be standing on the stage of immovabihty 
(fflCflZa), for he has now reahsed Anutpattikardharms- 
kshanti. This is defined m the foHowmg terms m the 
BolabMwwfco* showing where is the spiritual backgroun 
of the Anabhogacarya, which is really the qumtessenee o 

Bodhisattvahood , 

“The Bodhisattva Vajragarbha said, 0 venerable sons 

> Vp 2U-215 * BaMer, p 67 

* Bahder, p 63 1. 
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those just mentioiied] which is the one attained by the vm, 
its birth consists in not being bom, and in this not bemg 
bom, there is their EshantL”^ 

“The triple world thns has nothing to depend upon, 
either inside or outside; seeing this existence unborn there 
18 the Zshanti of no-birth 

All these quotations point to the correctness of my mte^ 
pretation of the phrase, “AnutpattikadharmakshSnti 

This may seem from the pomt of view of ordmary termi- 
nology almost too abstract, too metaphysical, but to those 
who are wdl acquainted with the Idahayanistic way of think- 
ing and feelmg, the defimtion of Anutpattikardhaima- 
kshanti here quoted from the DaSahhUm^a is exact and 
adequately describes the highest object of the Buddhist life 
as far as kmd of phraseology allows In the Lankava- 
iara, the same ideas are more concretely expressed from 
another angle by means of an analogy, though the sntra says 
that such analogies do not do justice to the true state of 
affairs The truth as intuitively seen by the Buddhas and 
Bodhisattvaa surpasses all symbolism and is beyond the 
understanding of ordmary minds, but when some mdicstions 
are not £p.Ten, the truth may forever be kept aw^ from us, 
perhaps worse than that, vilified and denounced to our own 
spmtnal mmation The analogy has already* been quote 
when Taihagatahood was compared to the sands of the 


There are some other important pomts m the LmikSva- 
tara concerning whioh I mtend to write m the 
chapters, my object here has been to treat the sutra as m 
intimately connected with Zen Buddhism, and, therefore. 


» P 208, SB 108-109 

• « Lfiw's French tranalation of 

p 123 footnote, and Aeanga's remarim on the "eight nnhom dha 
(iSStrdloinhdra, XI^ 62 } 

* See snpia, page 148 et eeq 
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as contauung some of the most salient ideas of Zen There* 
fore, I opened this study 'with an account of Pratyatmaga- 
'tigoeara which forma the central thesis of the LtinkivotSfO 
mA also is the object of the Zen diseipline No doubt all 
the schools of Mahayana Buddhism, (and for that matter the 
Hmayana, too), aim at gaming an immediate personal 
mfflght into 'the essence of Buddhahood, but this aspect of 
Buddhist hfe I more dearly and emphaticaUy and 
straightforwardly brought out m the LaAkSio<dara than in 
any other sutra. But as all rehgion requires a philosophical 
background 'without which it bmps, I have tried to diow how 
the Lmhavatara gives a logical and psychological account 
of the inmost experience called Praty&tmagatigocara, or 
FratygtnJryagnana With this the theoretical side of Zen 
Buddhism finishes, while its active side is to be devdoped if 
it has to bear fruit in this practical life Hence towards 
the end of this study I have tried to describe the disciplinary 
life of the Buddhist as fax as it is presented m this sutra. 

Buddhist nomeadatnre is frequently too mtelleetnal 
and the Indians have their own peculiar way of presenting 
their ideas, for this reason one is apt to r^ard the Maha> 
yana as a philosophy too abstract and too high-fiying and 
not at all religious; but the fact is that the Mahayana stands 
firmly on two legs, Frajnfi and Earujul, transcendental 
idealism and all-embracing affection for all tandH of beings, 
animate as wdl as inanimate. The former sees into 'the 
umty of thmgs, and the latter appredates their diversity. 
The Bodhisattva weeps with suffering beinp and at the Hamo 
time realises that there is one that never weeps, being above 
sufferings, tabulations, and contammatums. Buddhist hfe 
finds its perfect realisation m a harmonious hl«mdiTig of the 
two conceptions philosophically, the one and the many, sat 
and asat; rdigionsly the pure and the defiled And this 
balancmg is seen in the Bodhisattva’s FranidhSna or vow 
“There are two worlds, the defiled and the 
between the two there is no way to cross from the one to the 
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other, except by the power of the Bodhisattva’s great vow, 
transcendental wisdom, skilfnl means, and psydue penetra- 
tion 

The Ten Vows of Bodhisaitva 8anumt<Ahadra 
It may be appropriate to conclude this part of the study 
of the Lahkavatara by qnotmg the ten vows of the Bodhi- 
sattva Samantabhadra which forms the concluding (diapter 
of the OaifdaiiyUha-sHira The foUowmg abstract^ is taken 
from the Chinese translation by PrajSa, master of the Tnpi- 
taka, which is popularly known as the Kegon-Kyo (Aostosi- 
saka-sutra) in forfy fasciculi * 

After praising the excellent virtues of the Tathagata, 
the Bodhisattva Samantabhadra said to all the Bodhisattvas 
assembled indnding Sudhana* The virtues of the Tatha- 
gata are so great that nobody, however long and however 
incessantly he may talk about them, cannot even begm to 
describe them adequately, and if you wish to perfect these 
virtues yourselves you must practise the following ten great 
yam {mahapramdMna) "What are they! They are 
honour all the Buddhas; 2 To praise all the Buddhas, 3 To 
extensively all kinds of offerings to the Buddhas, 
especially what may be termed “moral offerings" (dhama- 
pfi/o) ; 4 To repent all sms ever committed by yoursdves, 
5 To be sympatheticany joyful over whatever merits ^ao- 
quired by others ; 6 To ask the Buddha to revolve the 
of the Dharma; 7. To ask the Buddha to stay on livmg m ^ 
world ; 8 To be always learning from the life of the > 

9 To look after the spiritual welfare of all bemgs, 10 i 
turn all your ments towards the promotion of goodness ana 

> The BoioOJWhmfto flfliro. Of Bahder, p S 8 ^ 

' This prose part » lacking m the Sanskrit jas 

ire find the verse only. Prof. Hokei Hamm, of „„wUea 

lately coDatad vanons MSS containing this verse sm^ ““ 
rt m the J-oamoI of Oton. ^ 

Tih. pri.li transtetion together with the original text win app 
Sastam SudShiit VoL V, No 2, 1929 

• Translated into Chinese in aji 798-798 
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the sappresfflon of evils. These are the ten,^ and in the es- 
eeation of them, a Bodhisattva vrill not knor when to get 
rested from his work, for it will have to eondnne as long 
as there is ^ace esiending in the ten qnartets, as long as 
there is one being left in the universe to be saved, as long 
as there is one evil desire to be destroyed, a Bodhisattva will 
thns work incessantly, continaonsly, without interruption, 
with his body, speech, and mind, to the very end of the 
world.® 

(1) By the vow to pay reverence to all the Buddhas 
is meant this : There is an inconceivable nuniber of Buddha* 
lands dlling up the ten quarters of the universe, their nuniber 
is indeed inconceivable as the number of atoms ciwnpnsiTig 
the earth ; and there is an inconceivable number of Buddhas 
residing in these innumerable Bnddha-lands through die 
three divisions of time. And because of the virtue of 
Samantabhadra's life of vows a deep faitti is awakened in a 
Bodhisattva's heart, and he will feel as if he were in the 
presence of all these Buddhas, whom he will salute with his 
body, speech, and mind that are purei and dividing his one 
body into as many bodies as there are Buddhas in tbpga. 
innumerable Buddha-lands— innumoable as atoms compos- 
mg the worlds, he will salute every one of them; he will noc 
fed fatigued iu doing so dll the end of the universe. 

(2) By the vow to praise the Tathagatas is TTwant this: 
The number of the Buddha-lands filling up the pntfw. oTtant- 
of the universe and the three divisions of timg is as ninnber> 
less as that of atoms composing the earth, and in ana 
of these nnmherlesa Bnddha-lands there is a gfliTi as irmw. 
merable a number of Buddhas as that of atoms 


A eoapaiatbre atu4y a2 these tea vows of Samaatahhadia aad 
those to he nade Ig’ a Bodhisartn ta the heghuiiag of his 

eaiectwillheTeiyintewstia*, We caa say that these two seta of Tom 
^i^theeoBtentsoftheBnaainstejperience. ®ie vojib of Sanaa- 
tahhadia aze haowa ia the XsahCoetdra as SaiaaishthSpada ttha tea 
iMsteostWe daoaes, Pp. 123, 160, 81^ eteu 

SomeSfaag hie tMs ia tepeated at the ead of each of the teavow. 



LANKAVATAEA SUTRA 


the earth The Buddha is found surrounded by an ocean of 
Bodhisattvas in every one of these Buddha-landa, and a 
Bodhisattva will present himself before each one of these 
Buddhas with a deep understanding and a clear perception. 
The ocean of the merits of the Tathagata will then be praised 
with a tongue far more exquisite and eloquent than that of 
Sarasvati, each tongue expressmg a sea of mexhaustible 
voices, and each voiee artioulatmg a sea of words in every 
form possible. And this praismg will go on without cessa- 
tion till the end of the world and as long as there is a bemg 
in existence, and yet a Bodhisattva will never feel tired of 
his work 

(3) The vow to make all kmds of offerings to the 
Buddhas consists in offering to every one of these innuiner- 
able Buddhas as above mentioned suoh things as flowers. 


wreaths, muaio, umbrellas, garments, and all kmds of mcense 
and ointment, and many other thmgs — and all these offiermgs 
in suoh a large quantity as is equal to clouds or to a moirn- 
tam, and a Bodhisattva will also bum before every one of 
the innumerable Buddhas all sorts of oil m such a measure 
as compares to an ocean But of all the offerings one could 
thns make to a Buddha the best is that of the Dharma, wbeh 
IS to say, disciplinnig oneself aocordmg to the teaohmg, 
benefitting all beings, accepting all bemgs, suffermg pains 
for all bemgs, nurturmg every root of goodness, carrying 
out an the works of a Bodhisattva, and at the same time not 
keepmg himself away from the thought of enhghtenmairt 
None of those material offermgs above mentioned begm to 
compare vnth this form of moral offerings (dharmapSW 
The former are not equal even to an mfimtesimal fraction ot 
the latter Why* Because all Buddhas are bom of moral 
offermgs of this kmd, because these are the trae 
b e ea iiM the praotismg of the Dharma means the pme 

of an offermg one could make to a Buddha A Bodhisattva 

-mU make these offermgs without cessation *<> “ 

those innumerable Buddhas tiH the end of the world and as 
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long as thci-e is one being in esisteoce, and m domg so be 
inll never feel tued. 

(4) The vow to repent all the sms conunitted by one- 
self and thereby to get nd of one’s kaima-lundianfie is 
usually expressed m this formula 

Whatever sms oonmnttd by me, 

They are due to my greed, anger, and folly, 
j&nd done with my body, speech, and mmd- 
All these I now make full confession and repent. 
According to the sntra, all these sms, if they were really 
substantial, are thought to have filled the universe to its 
utmost ends and even over-fiowmg, of which a Bodhisattva 
now vows to repent without reserve from the depths of his 
heart, vowmg that such will never be committed agam by 
bun, for he will henceforward always abidmg in the pure 
precepts amass every sort of merit And of this he will 
never get tired even to the end of the world 

(5) To be m sympathy with all bemgs for whatever 
good things they think, or fed, or do, constittttes the fifth 
vow of the Bodhisattva All the Buddhas had gone through 
untold hardships before they attained full enbghtenment. 
Smce their first awakening of the thought of enUghtenment, 
they never hedtated to accumulate all the ment that tended 
towards the attainment of the goal of their hfe, th^ never 
raised a thought of egotism even when they had to sacrifice 
then; life and all that belonged to them The Bodhisattva 
now vows to fed a sympathetic joy for all these domgs of 
the Buddhas Not only with the Buddhas does he this, 
but for every possible deed of merit, however insignificant, 
executed by any bdng in any path of existence, of any class 
of tmth-aeekera The Bodhisattva with this vow will never 
be tired of putting it mto practice till the end of the world 
and as long as thwe is one bemg m existence m this world 

(6) A Bodhisattva vows to ask every one of the 
Buddhas to revolve the 'Wheel of the Dharma, who are 
tedding in these innumerable Buddha-lands fillmg up all 
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the worlds which are indeed as inconceivably numerous as 
atoms of the earth 

(7) And further the Bodhisattva will ask every one of 
the Buddhas not to enter into Nirvana if any is so disposed, 
he will ask this even of any Bodhisattvas, Arhats, Srkvakas, 
or Fratyekabuddhas , for he wishes these supenoi beings to 
continue to live in the world and keep on benefitting all 
beings He will never stop in this request as long as there 
IS one being left in this world 

(8) The Bodhisattva vows to learn from the life of a 
Bud^a who m this saha-world ever smce his awakenmg of 


the thought of enhghtenment have never ceased from ex- 
ercising himself ungrudgingly, not even sparing his own life, 
for the sake of universal salvation His reverential attitude 
towards the Dharma had been such as to make paper of his 
skin, a brush of his bones, and mb of his blood wherewith he 
copied the Buddhist sutras to the amount of Mount Sumeru 
He cared not oven for his life, how much less for the throne, 
for the palaces, gardens, villages, and other external thmgsi 
By praotiamg every form of mortification he finally attamed 
supreme enlightenment under the Bodhi-tree After this, 
he manifested all kmds of psychical powers, all kmds of 
transformations, ell aspects of the Buddha-body, and placed 


TiiTnupif sometimes among Bodhisattvas, sometimes among 
firavakas, and Fratyekabuddhas, sometunes among Kaha- 
tnyaa, among Brahmans, householders, lay-disoiples, and 
sometimes even among Devas, NSgas, human beings, w 
non-human bemgs "Wherever he was found, he preached 
with perfect eloquence, with a voice like thunder, m ordr to 
bring all bemgs mto maturity accordmg to their aspiratioM 
Pmally, he showed himself as entermg mto Nirvana AU 
these phases of the life of a Buddha, the Bodhisattva s 
detemuned to learn as models for his own life 

(9) In this universe life manifests itself m mnumera 
forms, each one differing from another in the way o^tt 
birth, m form, m the duration of Me, m name, in mental 
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disposition, in intelligenee, in aspiration, in inclination, in 
demeanonr, in garment, m food, in social life, in the mode 
of dwellmg, etc. However different thus they are, the Bodhi- 
sattva TOWS to live m accordance with the laws that govern 
every one of these beings m order to serve them, to minister 
to their needs, to revere them as his parents, as his teachers, 
or Arhats, or as Tathagatas, making no distmction among 
them m this respect. If they are sick, he will be to them 
a good physician; if they go astray he will show them the 
nght path, if they are snnk in poverty he wiU supply them 
with a treasure ; thus uniformly givmg benefits to all beings 
according to their needs. Why does he do this? Because 
the Bodhisattva is convinced that by serving aU beings he is 
serving all the Buddhas, that by revenng all bemgs, by 
makmg them glad, he is revering and gladdening all the 
Buddhas Why? Because a great compassionate heart is 
the substance of Tathagatahood. It is because of all bemgs 
that this compassionate heart is awakened, and because of 
this compassionate heart the thought of enlightenment is 
awakened, and because of this awakening supreme enbghten- 
ment is attamed It is like a great majestic tree growmg 
in the desert* that it spreads out so luxuriously its stems, 
branches, leaves, flowers m all direction, is due to the supply 
of water under the ground. So with the majestic tree of 
enhghtenment growing in the wilderness of birth-and-death, 
the roots are deeply planted among all beings, while it 
blooms out and bears fruit as Buddhas and Bodhisattvas 
That these roots are well nourished is due to the pouring of 
the water of great compassion, without which there will 
indeed be no flowers and fnuts of enlightenment as attained 
by Buddhas and Bodhisattvas Why* Because of the water 
of great compassion all beings are benefitted and perfected 
ss to attain the highest supreme enlightenment Therefore, 
Q^ghtenment is dependent upon beings If there were no 
sings, there would be no Bodhisattvas attauung supreme 
enhghtenment Thus the Bodhisattva must have a good 
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understanduig in this. As he regards with mpartialify the 
minds of all bemgs, he is able to perfect his great com- 
passionate heart, and as he moves among all bemgs mth this 
great compassumate heart in accordance Tnth Iheir modes 
of bvmg and feeling and thinlong, he is able to complete 
his offerings to the Tathagatas In doing this the Bodhi- 
sattva vnll knovr no f atigne even to the end of the itroild 
(10) Whatever ments the Bodhisattva acqmies 
paying smcere respect to aU the Buddhas and also by practis- 
ing all kmds of mentonons deeds as already described, they 
tnll all be tnmed over to the benefits of all bemgs fillin g up 
this entire nniverse He ivill thus turn all his ments towards 
mahing beings feel at ease, free from diseases, tnm away 
from evil doings, practise all deeds of goodness, so that every 
possible evil may be suppressed and the nght road to Nirvana 
be opened for the gods and men. If there be any bemgs 
who are suffering the results of their evil karma committed 
in the past, the Bodhisattva will be ready to sacrifice himself 
and bear all the pains for the miser^le creatures m order 
to release them from karma and finally make them realise 
supreme enbghtenment Li this transference of ment onto 
another, the Bodhisattva knows indeed no fatigue to the end 

of the world, etc. ^ 

Then the Bodhisattva Samantabhadra, These 

are, 0 sons of good families, the Bodhisattva-Mahasattva s 
ten great vows ” 
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SOME OF THE IMPOETAilT THEOBIES 
EXPOUNDED m THE LANKAVATAEA 


'When the Lahkavatara is studied apart from its connec- 
tion \nth the philosophy of Zen Buddhism, it is usually as 
one of the text-books of the YogacSra school As was already 
stated in the first part of the present work(p 53), this was 
done very early in the history of the sutra when tiie Chinese 
Buddhist scholars belonging to the school of the MaMyana- 
pansaoigraha-Sastra attempted to interpret the sutra accord- 
ing to Asanga’s teaching Whether this view is correct or 
not IS another question, but the fact is that the sutra contams 
the theories relating to the so-called psydholo^cal explana- 
tion of existence such as the doctrme of GittamS.tra (mind- 
only)^ and the system of eight Yijnanas, which also make up 
the contents of the Yog&cara philosophy. To complete, 
therefore, the study of the LwAkwuatara, these theories are 
also to be examined even thou^ cursorily 

Next, the doctrme of Emptiness (iunj/ota) or No-birth 
{amutpada) is the foundation of Mahayana Buddhism , it is 
not necessarily confined to the Madhyamika school of Nagar- 
juna, though this has been exaggerated too far so that some 
scholars are led to regard Emptiness as the exclusive 
property of this s(diooL The fact as it stands is that it is a 
common possession of all the Buddhist schools psychological 
as well as logical The LoAkavotara is thus insistent too on 
the doctrme of Emptiness, indeed as much as the Prajna- 
pdranuia-sutros, only it uses the term “no-birth” or “un- 
born ’ ^ {anvipada or anutpattika) more frequently than 
emptiness” or “vacuity.” Both coxmote the same tTimg 


The distinetaea. between the Cittam&tra end the Vijfiaptiiii&tra 
« ViaiUta^tta has been aetused eleewheie in this book (pp. 181 , 182 ) , 
loi Its epeoSe treatment see p 278 et seq 
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and are quite interchangeable. A chapter has thus been 
reserved in this book for the treatment of this idea as ez- 
pounded in the LankavatSta 

The question of Buddhahood is another uuportant idea 
in a work claiming to elucidate the Lankdvatara m its vanona 
aspects Not only is its conception of the Tathagata to be 
examined but also that of the Triple Body (trikaya) 
Though these two are closely related — ^indeed they are tiro 
sides of the same shield — think it best to treat them 
separately. The doctrine of the Tnple Body is not yet 
formally systematised in the sntra, as is for example m the 
Swarnorprabhasa which has a special chapter devoted to 
the treatment of the subject^ The adumbration of the 
theory is, however, clearly traceable m the LaUkSvaiSra I 
have tried to make the point clear in the followmg pages 
apart from the notion of Tathagatahood 

The four topics have thus been chosen as leqnirmg 
special consideration in the Lankavatdra when it is dis- 
sociated from the teaching of Zen Buddhism, which ate (1) 
The Doctrine of "Mmd-only” (ciWomdfro), (2) The Idea of 
No-birth (anutpada), (3) The Dogma of the Tnple Body 
{tnkaya), and (4) The Tathagata These, however, do not 
exhaust the whole range of thoughts flndmg egression m 
the LankavatSra, there is more material which may dm 
room in these Stndm No doubt, what is left after the 
four topics just mentioned and outside its ®*”“*®**^^*\^i 
Zen, IS not so weighty as to require any 
ment, as far as the sutra itself is ooneemed ^ 
chapter is then devoted to these minor subjects ( ) 

One Vehide and the Three Vehicles, (2) The Five Fam 
Sins, (3) The Six Paramitas, (4) The Four Dhyanas, ana 
(5) Meat-eating 


1 Though this u nusauig m the Sanaknt MBS m ”” 
it appear* in the Tibetan as weU as in the Ohineae tranda 



SOME OF THE IMPOBTANT OHEOEIES 241 


1. THE DOCTEINE OP “MIND-ONLY" {cHfamatra) 


One of the PTwdpal Theories in the Sutra 
Something about the doctrine of “Mmd-only” has 
already been stated (pp 169 ft), but more Trill have to be 
Tmtten about it if the LaAiavatSra is to be treated as an 
independent Mahayana sntra, not necessarify in connectimi. 
Trith the teaching of Een Buddhism. There is no doubt 
that the pm^ose of compiling the sutra sras, on the part of 
the author or editor, to emphasise the all-importance of the 
self-realisation of the truth {pratyatmadharma) in its prac- 
tical bearing on the life of the Bodhisattva. But srhen self- 
realisation IS to be given its content so that the esperience 
becomes communicable, that is, vrhen it is made the subject 
of a philosophical discourse, something more has to be said. 
The mere statement of the fact that the truth realised in 
the nunost consciousness constitutes the reason of the 
Buddhist life, is altogether too inadequate to convince other 
people: the LankavatSra to be more than an utter- 


snce of the umer experience. To be consistent Trith the 
general philosophical tradition of Mahayana Buddhism, it 
has to advocate the doctrine of “IDnd-only,” We may, 
therefore, say that the teaching of Zen Buddhism, philos- 
®phical]y stated, is a pure idealism. This chapter Trill now 
be devoted to an ducidation of the LaAJcavatara doctrine of 
‘Mind-only" (cittamatro). 

What IS then meant by the “Mind-only”! Letmequote 
some gStl^T loiative to the subject. 

existent are regarded as being free from 
[the bundle of] mutual dependence, there is decidedly 
noting but Mind, I say, nothing but Mfad (25). 

pffind] is tile measure [of all things], it is the abode 
their self-nature, and has nothing to do with causation 
w world; it is perfect in its nature, absolutely pure, 
ims 18 the measure indeed, I say (26). 

5p. 1S3-151, 88 85-33. 
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“The worldly way of thinking Iprajnaptuatyata) vitm 
[the Mind] as the individual self (atman), but there is no 
such substantial reality. So with the substanee (akandhatS) 
of the Skandhas, the worldly way of thinking Tiews it as real, 
in reality it has no existence (27). 

“There are four sorts of sameness for those who dis- 
cipline themselves in religious life appearance eansation, 
coming into existence, and the fourth is egolessness (28) ^ 
“[Mmd] IS beyond all philosophical views, is apart 
from discrimination, it is not attamable, nor is it ever bom 
1 say, there is nothing but Mmd (29) 

“It IS not an existence, nor is it a non-existence, it is 
indeed beyond both existence and non-existence, it is Such- 
ness, ^ it IS even released ftom mmd I say, there is nothmg 
but Mmd (30). 

“Suchness, emptmess, the limit. Nirvana, Dhannadhitn, 
variety of will-bodies— they are nothmg but Mmd, I say (31) 
“Out of Mmd spring innumerable thmgs, conditioned 
by discnmmation and habit-energy; these thmgs people ac- 
cept as an external world I say, there is nothing but 
Mmd (32). 

“"What appears to bo external does not exist m reality, 
it IS indeed Mmd that is seen as multiphoity, the 
perty, and abode-all these, I say, are nothmg but Mmd 


(38).”* 

In the "Sagatbakam” we have the following stanzas 
(358-359,366-370) 

“When the “Mmd-only” is understood, 
are set aside disemnmation ceases; and we have the Middle 

■Way (358) V fi, be 

“There is the ‘Mmd-only,’ there are no objects 

* It IS difScnlt to know what these fonr sorts of 
and in what connection they stand to tto vo^ *070 a^ 

• yor tathati T‘ ang has tafhS, reading “so it is with 

are placed between gg 28 and S9 m «« Sana trens- 
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seen; when there are no objects to see, Mind is not bom; and 
this is called by myself and others the Middle Way (359). 

“Without being bom they are seen as bom; they axe 
not dead but ate seen as dead ; they are simultaneously visible 
in myriads of countries even as the moon is reflected in many 
waters (366). 

“One IS seen as many, they make it rain, they ignite 
fires, as is willed by their minds; so they declare that there 
m the ‘Mmd-only’ (867). 

“To say the 'Mmd-only’ is by mind, is also bom of 
mmd; particular forms and figures in all possible varieties, 
when thoEoimhty understood, are no more than Mind itsdf 
(368). 

“Of Buddhas, Si«vaka-forms, Pralyekabuddha-forms, 
and other vanons forms, it is dedared by them that they 
are nothing but Mind (369). 

“Their forms, although really of no-form, are seen as 
havii^ forms by all beings from the world of no-form down 
to the hdls; they are nothing but the woriinga of Mind 
itself (370).” 

From these quotations some of which are more shrouded 
in obseunty than others, the reader m^ a general idea 
as to what the doctrine of “Mind-only” means. The sutra 
sometimes makes summary statements like these: 

1. Ciitamdtradi laleam. (The worid is nothing Mind.) P. 73, 

g.l36. 

2. CitUAdhySdarSonam. (Nothing is to be sem outside the 

Mad.) P. 43, lines 10-11. 

8. SvaeOtamStraih traidhatvkam. (The triple world is Mind 
Itself.) P. 80, line 7; p. 43, line 12; p. 123, line 17; 
p. 213, lines 11-12; etc. 

^ Cittaiiihi traidMtvik^onih. (Mind produces the triple 
world.) P. 268,g,86. 

3. TribhaoactttaxnSircm, (The triple existence is nothing 

but Mind) P.208,lmel8. 

3* Ciftam hi sarvam. (All is Mind.) “Sagathakam,” g. 13A. 
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7. SarvarUpavahAdsam h* yadS cfttcaa pravartcste ('fThen 
Mind evolves, all forms are manifested ) “Sagatha- 
tam," g. 93 

Speaking in the modem way, the theory of “Mind-only” 
IS a form of pore idealism. All that we habitually con- 
sider having an objective value, such as our own body 
{deha), property {fihoga), and the land {pratishfhSm) 
where we have our abodes, are no more than our own mind 
projected and recognised as externally extending and real 
Even Nirvana, the truth of snehness, emptiness, reahty— 
all these are but our mental creatioiis, having no objective 
validity as far as they are forms of discnnunation We, 
ordinary mortals, see the Buddha in his multifarious mani- 
festations, which, howevfflc, are the reflectums of our ideas 
formulated in the mind by virtue of inherited memory 
{vasana) mysteriously working from time immemorial 


Paseages Quoted Belatwe to the Poetnne 
The doetnne of “Mmd-only” runs through the Ztoh 
hSvatSra as if it were warp and weft of the sntra To 
Ti TiilR ra ttmd it IB to realise the ultimate truth, and not to 
it IS to transmigrate through many a birth-and- 
death The sutra lays much emphasis on the import^ 
of the doctrine, so much, indeed, that it makes everything 
liiTi gB on this one point, the salvation of the world, not to say 
anything of the indi^ual Road the following passages 


culled at random from the sutra 

1 The “Mmd-only” leads to the realisation of the uua- 
mate truth (poraj»or#Ao) “Language, 0 MahSmati, is M 
the ultimate truth, what is attainable by language m ““ 

ultimate truth Why? Because the ultimate truth is w^ 

IS enjoyed by the wise, by means of ^eeoh om c» ente 
the truth, but words themselves are not the truth 1 . 

«pene»«d ™ ^ 

thfflr snpTffflw yradma. Mid do» nflt idon* difr 

of words, discnnunation, or mtelligenoe, and, therefo , 
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criminatiou does not reveal the ultimate truth itself More- 
over, 0 Mahamati, language is subject to birth and destruc- 
tion, 13 unsteady, mutually conditioning, and produced ac- 
cording to the lavr of causation, and what is mutually con- 
ditionmg and produced according to the law of causation is 
not the ultnnate truth, nor does it come out of such condi- 
tions, for it 18 above aspects of relativity, and words are 
mcapable of produemg it, and again as the ultimate truth is 
in conformity with the view that the visible world is no more 
than our own mmd, and as there are no such external 
objects appearing in their multifarious aspects of individua- 
tion, the ultimate truth is not subject to discrimination,*'^ 
“0 Malmmati, when a man sees mto the abode of reality 
where all tbngs are, he enters upon the truth that what 
appears to him is not other than mind itsdf 


2 'The “Mind-only’' 18 grasped by pure thought “Ab- 
late inte^gence {prajM) does not belong to the two 
vdudes, it has, mdeed, nothing to do with particular 
ejects, the Sravakas are attached to the notion of being; 
absolute mtelhgence, pure in essence, belongs to the Tatha- 
gata who has entered upon the ‘Mind-only ’ 

® ®®^Msattva8 do not enter mto Nirv&na because of 

tteir understandmg of the truth of the “Mmd-only ’’ “All 

e various doings m the triple world {traidkatvka) such as 
a fading of stages in the disciplme of the Bodhisattva 
rf If promotion are nothing but the manifestations 

all ti. ^ ^ understood by the ignorant, therefore 

CM thmgs are taught by the Buddhas And agam, the 
Pratyekabuddhas, when they reach the 
^ge, become so mtoxicated with the bliss of mental 
mqmmty {mrodJut-samapaUi) that they fail to realise that 
real^* ® ^ nothmg but the Mmd They are stiU m the 
t their insight into reality is not yet 

airvBtn^ Bodhisattvas, on the other hand, axe 
, vows flowmg out of their all-embracing 

Pp 87-38 . P.U2. , 
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loving hearts; they do not enter into Nirvana; they know 
that the visible world is nothing but the manifestation of 
Mind itself, thoy are free &om such ideas as wimil (citta), 
will imanas)f consoiousness (manomjndna), ertemal world, 
self-sabstance, and distinguislung marks. 

4 The “Mind-only” and the dualistie conception of 
being and non-bemg, which is the outcome of wrong dis- 
crimination (mkalpa), stand opposite to each other, and are 
irreconcilable until the latter is absorbed into the former Its 
teaching, intellectually speaking, is to show the fallaiy of a 
world-conception based on diserimmation, or rather upon 
wrong discrimination, m order to get us back mto the right 
way of comprehendmg reality as it is “As the ignorant and 
unenlightened do not comprehend the teachmg of the *Mind- 
only,’ they are attached to a variety of external objects, they 
go from one form of discrimination to another, such as the 
duality of being and non-bemg, oneness and otherness, both- 
ness and not-bothness, permanence and impermanence, self- 
substance, habit-energy, causation, etc After discnmmatmg 
these notions, they go on clmging to them as objectively 
real and unchangeable, like those animals who, driven by 
thirst in the summer-time, run wildly after imagmaty 
springs.”^ 

“To think that primary elements really exist is due 
to wrong discrimination and nothmg else 'When the truth 
of the ‘Mmd-only ’ is understood, there are no external objects 
to be seen, they are all due to the discrimination of what 
one sees m one's own mmd ”* 

5. Not to understand the “Mmd-only” leads one to 
eternal transmigrations “As the philosophers fail to go 
beyond dualism, they hurt not only themselves but the ignor- 
ant Qomg around contmually from one path of existence to 
another, not understandmg that what is seen is no more than 

Aa abatraet of pp 213-814 
' Cf pp 90, 104, 149, 208, 234, etc 
» P 123 
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their owa. mind, and adhering to the notion that things ex- 
ternal are endoved mth self-snbstance, they are nnahle to 
free themselves from wrong discrimination.”^ 

6 As to the relation between the “Mind-only” theory 
and the conception of the Alayavi^nana, mention will be 
made later , here let it onfy be remarked that the nsmg of the 
Alaya is dne to our taking the manifestations of the mind 
for a world of objective realities. “The Alayavijnana is its 
own subject (=canse) and object (^support) ; and it clings 
to a world of its own mental presentations, a system of 
mentality that evolves mutually conditioning. It is like the 
waves of the ocean, stirred by the wind; that is, a world 
made visible by Mind itself where the mental waves come 
and go This ocean-and-waves simile is a favourite one 
with Mahayana Buddhists 

7 Thus we see that there is nothing in the world that 
is not of the mind, hence the “Mind-only” doctrine. 

this applies with especial emphasis to all logical controversies, 
whwh, according to the LaAhSvatara, are mere subjective 
f abncations ‘ ‘ The body, properly, and abode — these are no 
more than the shadows of Mind {dtta ) , the ignorant do not 
understand it They make assertions {samaropa, or 
refutations {apavada, ^|^}, and this elaboration is due to 
Mind only, apart from which nothing is obtainable.’” The 
author of the Lankavatdra does not stop here, he goes farther 
on and declares that even the spiritual stages of Bodhisattva- 
hood are merely the reflections of “The [Buddha-] 

abodes and the Buddha-stages are of tmly in which 
there are no shadows ; that is what is taught by the Buddhas 
past, present, and future ”* 

8. Last^, when all forms of individuation are woga to d , 
there takes place a revuMon (pardorith) in our miTMia 

’ P 62 


* P 127 

® ^^>6 teaSiiiB of this gftthft vanes in all font of the 

wsrts^ one Sanslcnt and three Ohmese I have follomd the T'ang, 

* 21 ? 
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we see that the truth that there is nothing but Mind from 
the very beginning and thereby we are emancipated from 
the fetters of wrong disoiimination ^ 

The Citta aaid its Evohttum 
Now the question naturally snggestmg itself is what is 
really meant by eittamStram, or “mind-anly”? It is often 
phrased, svactUadrisyamStram, meaning “own-mind-seen- 
only.” What is the Citta that is nere rendered as ‘'Mind”f 
Let us see first what the LankdvatSra means by Citta 
Citta as noticed elsewhere is used m two ways, general and 
specific Where it is used in a general wiQr, it is the name 
given to the sum of all mental activities, including both the 
mind proper and its various functions But where the 
miwH is ^vided into Citta, Manas, Manovijnana, and the 
five Sense-vijnanas, (ey^, ear, nose, tongue, and body), the 
Citta gams a spe^o signification. It is the pnnciple of 
unification by which all the activities are understood as lasn* 
mg from one centre The Manas is a discnmmatmg agency 
by which the homogeneous, undifferentiated Citta is divided 
mto two parts the one as the seer and the other as the seen, 
the one as the graapmg ego and the other as an object grasped 
The Manas is not only an mtelleotive but also a conative 
prmciple. The Vijfiana, that is, the Manovijnana is separar 
ted from the Manas, only retaizung the latter’s mtdlective 
function, and may be translated as the mtellect, m which 
the Tvr«Ti«s may be regarded as correspondmg to the 
wiU and the affection The five VijSanas are thus the five 
flCTnuMi Trhich discnmmate a world of individual forms, each 
withm its own sense>fidd 

When the Citta is thus considered m its ^ecific sense, 
it may seem to be an abstract prmciple devoid of content 
But, to the LcmJtavcttSra, this is not the case for 

the Citta IS rich m content, and j'ust because of this 
richness, it is able to evolve out of itself a world of mfimte 
multitndmouaness. It is, indeed, an inexhaustible reservoir 
» The "SagSthalcain," gg 276-888 
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of seeds (iija) vhieh have heen aeonmtilated thexeia siace 
the hegummgless past. So the definition of Gitta is as fdl- 
loiiTS . Cittern lAyate karma ^ That karma is aeenmnlated by 
Gitta means that the latter takes m all that goes on in the 
mmd and also all that is done by the body. Tecihnieally 
stated, every deed (karma), mentcd and physical, leaves its 
seeds behind which are deposited in the Gitta, and the Gitta 
has been hoarding them since time immemorial. It is the 
ndi repository of aU the thoughts, feelings, desires, instincts, 
ete , no matter how they have come to act, that is, whether 
merely stirred up m the mmost recesses of one's conBcions< 
ness, or earned out by the body into deed, or cheeked in the 
mcipient stages of their activity Psychologically, the Gitta 
may thus be regarded as corresponding to the Subconscious. 

This repositoiy>Gitta, so long as it remains contented 
m and with itself, is absolutely quiet and no waves are seen 
stirring on its cittam a/oyakntam mtyam^ It is in its 
nature non-discriminative, it does not pretend to divide and 
analyse itsdf . It may dance like the dancer (natavomnrit- 
yate attam),^ but if there is nobody to keep company with 
her and no audience to applaud her, what is the use of her 
dancing J A solitary dance is the same as no dance whatever, 
the dancing is the same as no dancing; but it gains signifie* 
ance as soon aa there appears some one beside the dancer. 

This somebody is at hand who keeps company with the 
Gitta; not only that, it odls up an audience and creates the 
stage on a grand scale. The panoramic world of particular 
objects now comes up into view, the manager’s name is iWanna 
“Gitta dances like the dancer, 

Manas resembles the jester, 

The 'Vijnana, in company with the five, ima giwM 
What is presented [i.e. an external world] to be 
the stage.”* 


I 

4 


158, 38 * “Mmd etenially quieBcent," p 278, 1. 3. 

The mind danees like a daaeer," p 224, 1. 2. 

244. See tdso p 198 of the present work. 
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The Manas is not, however, an independent agent acting 
on the Citta from the outside, it is indeed the creation of the 
Citta itself. "Depending upon the Alaya [=Gitta^], the 
Manas atises; allied with the Citta and Manas, the Yijnana 
anses Again, " [with the Citta] as its cause and sup- 
porting it, the Manas walks along depending on the Citta, 
the Citta IS caused to move hy the Yijnana, and there is an 
interdependence among them."^ From this it is evident 
that the Manas depends on the Citta for its existence, and 
at the same time Citta takes Manas for the object of its 
activity Without Manas there will be no mentation, and 
without mentation Citta 's own existence will not be known 
The one, thus, gives support to the other, and at the same 
fimn IS supported by the other 

The business of Manas is thus twofold (1) to reflect on 
the Citta, and (2) to make Citta visualise itself as object 
This IS called "arrangmg ” (vtdhtyate),* or "putting in 
order" (ineiyate),^ or "reflecting" (manyati),* which is the 
function of the Manas It is again described as "walkmg 
in two ways" (mono hytibhayasamcaram),'^ which means 
the dualistic character of the Manas, as against the absolute 
unity of the Citta One Citta has now been differentiated 
into Citta and Manas, and this latter partieulansed Citta is 
no more neutral, non-disomninative, and non-fnnctioniiig; 
for all the karma-seeds hitherto lymg dormant in the absolute 
Citta have now begun to sprout out m full vigour These 
gemunatmg seeds are now distmguishcd or disenminated 
(chondoti),* by the Vijnana known as Mano^nSna, by the 
aid of the five senses, wherewith creating a world of indivi- 

» CittamrSlauamjMnam, p 278, g 102 

• P aoo, g 269 . 

■ •‘Tad hetidsam tad SUmbya mamogatwmaSrayam, netvm aaaan 
efttiuya mjSSTUtm ea samdintam” (p 127, g 180). 

• P 158, I 3 

■ P 46, 1 17 One MS reads, rndMiiate 

• P 323, g 461, p 278, 1 1, p 48, g 116 

» P 278, g 108 

• P 823, g 461 
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duals The latter is called ''the seen,” or "what is pre- 
sented” {drUya), which is now imagined {Jkdlpetx) as real 
and substantial, and from this arise all kinds of spintnal 
tribulations 

The distinction between Manas and Manovi jnana is that 
Manas is eonatrve and ManovijSSna is intellective (vijSnati, 
or numyate).^ While intellection is not lacking in Manas, 
what predominates is the will, especially since the intellec- 
tive function has more or less effectively been surrendered to 
the Vijnana, Le., Manovijnana. In fact, however, all these 
function together and simultaneously, as we have seen in the 
smule of the theatre ‘ Further quotations from the "8ag&- 
thakam” will be helpful 

"Bependmg upon the Xl^a there evolves the Manas; 
and depending upon Citta and Manas there evolves the 
VijMna (869). 

"There are the maturing and development of WnTiaR and 
YijnSnas, that is, Manas is bom of the Alaya and the 
VijnSnas of the Manas (870). 

"From the .^laya are stirred up all the mental activities 
like waves; with habit-energy as cause they are bom in 
accordance with [the law of] origination (871). 

"Qraspmg mind as their objects and bound by a eTiai-n 
of successive moments, the Mano [-vijnana], eye[-vijnSna], 
etc. are evolved to create forms, signs, and figures (872) , 

"Bound by bad habit-energy of the beginningless past, 
sometiung resembling an esteraal world is produced, and the 
mmd is seen in the aspect of multiplicity — this is what blods 
the understanding of the philosophers (873). 

"With that [i.e., vosond] as cause and depending on it, 
other things [i e vijnSnas] are evolved, and thus there take 
place vanons views of existence and a revolving ^ele of 
buth and death (873).” 

To be exact, the Citta is more than the as the 

* P. 48,8.116 

’ Pp. 224, 19 (g. 433). 
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p^chologist undcntands it it has more of a metaphysical 
connotation ; it is not merely an empirical mmd The Citta 
when It lb underbtood in itb abvilute aspect is transcendental; 
it denotes somethint; at the hack of the mmd of the p^- 
chologibt, ivho, depending on his scientific methods, may fail 
to reach. It implies more than the sum-total of the Citta, 
Manas, Manovijnana, and the Vijimnas When the Xan- 
havatara speaks of the **Mmd-only,” therefore, its founda- 
tion lies much deeper than the ordinary form of idealism. 
Otherwise intuition into the truth of Cittamatra cannot 
result in the spiritual emancipation which is the object of 
Mohayona disciplme 

The “Sagathakam” (g 459} gives the foUowmg as 
synonyms of Citta. 

CUta)n vikalpo vtjnapUr mono vtjnSnam e»a ca, 

Slayam irtbhavaiesshid etc eiltasya paryapdh * 
Except Alayavijfiuna, the rest should be regarded as quite 
different from what the Citta is, unless we take them to 
mean that all these functions of the mmd issue from the 
Citta, or that origmally they lie quiescent in the Citta In 
the giitha followmg this, another puxzling statement is mode. 
"Life, warmth, Vijnmia, Jjaya, life-force, Manas and Mono- 
vijnMia — they are synonyms of discrmunation This is a 
grand mixing-up When the two verses are put together 
and exammed to draw somethmg conclusive and definite 
about Citta, we get completely lost m the maze thus created 
The only way to understand them mtelligently will be to 
regard Citta as the container of all tbmgs, contradictory or 
otherwise For is it not said that there is "Mmd itself" 
(ettta-mdfra) t But commg down to the ordinary plane of 
reasoning, why did the writer of these verses m ^e "SagSr 
thakam” specially refer to such ideas as viialpa, mjnapt%, 

* Citta, discnmination, representation, manna, and tlie TuSilna, 
alajm, the wish for tbo tnple ezisteacev — these are tttta's other nomea 

* Aj/unuhvUltha vtjiUlJiam ilayo jlvitendnyantj manaS ea mono- 
wHCnam viLalpiUiia inieshanom (g 460). 
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fimtendnya, and tribhavaiceshfa in eonnection 'with Cittai 
No doubt the LaAh&vatdra has been found very difSenlt to 
understand systematically by all scholars, not only hterally 
but phdosophioally. 

WhatcTer this may be, the Gitta is considered to be pure 
and unmaoulate (parisuddhi) in its essential nature^ in the 
Lankavatara, le, it is good and free from evil flowings 
{kuiala-anasrava) ^ “The Citta is not separated from habit* 
energy (odsond), nor is the Citta together with habit-energy 
though it IS enwrapped with the latter; there are no marks 
in it of differentiation. Habit-energy being with the Mano- 
vijnSna is soiled, and the Citta which is like a robe that is 
perfectly white does not shine out on account of habit- 
energy. As it IS declared by me that the sky is neither a 
reahty nor a non-reality, so is the Alaya in the body® not 
hunted by [the duahsm] of bemg and non-being. "When a 
revulsion (vyavniti, generally paravritt*) takes place, the 
Citta IS disengaged from turbidity; as it understands all 
existence, 1 state that the Citta is the Bnddha Being 
pure or good does not always mean morally pure and good, 
it means rather logically pure, that is, absolutely free from 
the dualistic way of reasoning. Therefore, the sutra never 
tires of repeating that in order to realise the fact of the 
“Mind-only” the realm of duahties which is the product 
of false discrimination {viktdpa) must be transcmided. 
F^e discrimination is the principle of turbidi^ which 
hides the truth from being clearly perceived. Bnddhahood 
consists in removing this turbidity of discrimination, for the 
removing is emancipation and the restoring of the Citta to 
its original purity. This is known in the LmUkSvatara as 
inner realisation {pratyatmSdJngama). 


I p. aai, L 1. aaa, i. is; ete 

* P 236, L 6. 

* Kayai this is naaring ia the Vang transIatiOD.; the «iaa,t.nT. 

Bcexa to ftin-Fify fiig context. 

‘ P. 896, gg. 236-239; cf. also p. 358, gg. 750-756. 
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The Citta and the AZoyavt^nana and the Jinian 


Along -with the conception of Gitta there was that of 
the VijnSna system, and also the deepening of the ego-idea. 
Early Bnddhists denied the reality of an ego-snhstance, 
which was in accordance with their p^tdiology, hut the idea 
of ego was not necessarily the same as the assertion of self- 
will or egotism, even when self-will was destroyed, the ides 
remained What was destroyed was the lower self and not the 
higher self, the smaller self and not the larger sdf ; for the 
annihilation of the lower "Tid smaller sdf was only possible 
through the assertion of the higdier and larger one Bud- 
dhists never thought of putting an end to whatever mi^t 
go under the name of seif The idea of ego-substance 
(aiman) was to the devdopment of the higher centre 

of the individual, nor was it m harmony with the eiqienenee 
of their rdigious life How is the question of the hi^er 
life to bo solved, then! Where is it to be placed m the 
system of the ViDnSnasf With this question an absolute 
Oitta eamB to be separated from the empirical ego, and this 
absolute Oitta to be identified with the Alaya, which was 
now made the foundation of the whole 'Vijnana group So 
we have **eittam-alayavi}ii&nam’*^ and this then funadies 
the reason of the inner realisation as taking place m the 
Tathagata-garbha ^ The philosophers take the Tathagata- 
garbha, or the Alayavijnana* for the ego, that is, the lower, 
narrower, empirical ego, which is, however, far from the 
tppBTnng of the Buddha The real immaculate ego, iud- 
dhisotyatman, gomg beyond the grasp of rdative knowledge, 
cannot so eas^ be understood and so readily be asserted as 
is done by the ignorant We thus read (gg 7S7-771) • 


» P. 278, g 102 • p. 367, g 746 

• The following equationa hold true, the transceadentM mwa 
ij™yi 3 fiaiia=»T»th 8 gata.garhh» (pp. 278, 235, 223, etc.). » “ 

peyohologiisal term behmging to the Vijasna gyetein, 

^ a leUgioufl connotatwm; and Chtta hoe been in use sinea the eaiiy 
days of WnSSininn as denoting a cartun fnaebon of the nnna. 
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“Both or unborn, the Mind always remains pure: those 
who reason abont the existence of an ego-sobstance — why do 
they not prove it by illustrations ? (74i). 

“Those who vainly reason without understanding the 
truth axe lost m the jungle of the Vijnanas, running about 
here and there and trying to justify their view of ego> 
substance (745). 

“The self realised in your inmost consciousness appears 
in its punty, this is the TathSgata-garbha which is not the 
realm of those given up to mere reasoning (746). 

“'When the Skandhas are anafysed, there is that which 
apprehends and that which is apprehended; by understand* 
mg this aspect of relativity, true knowledge is bom (747). 

“The philosophers think that the Alaya or where the 
Garbha is oriented, is the seat of thought and one with, 
the sdf. but such are not the teachings declared [by the 
Buddhas] (748) 

“When these are well discriminated, there is emancipa- 
tion and seemg mto the truth; by moral cultivation and 
intelleetual training the evil passions are abandoned and 
made pure (749). 

“The Gitta, pure in its original nature and free from 
the category of finite and infinite is the undefiled Tathagata- 
garbha, whudi is wrongly apprehended by sentient bdngs 

(750) . 

As the beautiful colour d gold and the brilliancy of a 
[predous] stone are revealed by jrarification, so is the £laya 

which IS hidden in the Skandhas revealed to sentient beings 

(751) . 

“The Buddha is neither an individual soul nor the 
Skandhas, he is the wisdom of non-outflowings (jnanam- 
o^^ravam), and knowing that he is eternal quietude I take 
refuge m hnn (752). 

‘The Citta, pure in its original nature, is united with 
tte nunor impurities, Manas, and others, and with the egn— 
this IS what is taught by the best of preachers (753) . 
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“The Gitta is in its original nature pure, but the Manas 
and others ore not, and by them various karmas are ao< 
cumulated, and as the result there are two sorts of im- 
purities [or defilements] (754) 

“On account of external defilements from the beginnmg- 
less post the pure self is contammated; it is like a soiled 
garment which con be cleansed (755). 

“When the garment is unsoiled, or when gold is freed 
of its defects, they are restored and will not be destroyed; 
so it IS with the self when remedied of its defects (756). 

“As an unmteUigent man seeks for the abode of sweet 
sound m the body of the lute, conch-shell, or kettle-drum, 
so does he look for a soul withm the Skandhas (757) 

“Like the gems in the treasure-house or like water under 
the ground, which are invisible though known to be there, 
so IS the soul in the Skandhas (758). 

“While the whole system of the Citta-activity with its 
proper functions is in union with the S kandha i ^ the un- 
intelbgent fail to comprehend it, so it is also with the soul 
in the Skandhas (759) 

“Like the contents of the womb whose existence is 
known but invisible, so is with the soul in the S kandh as 
which is likewise not perceivable to the duU-mmded (760). 

*'As the essence of medicinal herbs, as fire hidden m 
fuel, so the soul in the Skandhas is not perceived by the dull- 
minded (761). 

“As the unwise fail to see that in all thmgs existent 
there is the nature of eternity and emptiness, so they do not 
see the soul in the Skandhas (762) 

“If no real self exists, there will be no stages [of Bo^- 
sattvahood], no self-mastery, no psychic powOT, no aninnt- 
of the highest order, no excellent SamSdhi (763) 

“If the nihilist come and ask, ‘If there be the sel^ aiow 
it to me,’ the wise one’s answer will be ‘Show me your own 
discnnunation’ (764). 

“Those who deny the self are the opponents of tne 
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Buddhist teaching, their views are one-sided advocating 
ather ‘It is,’ or ‘It is not’; they are to he rejected hy 
a general session of the Bhihshus (765). 

"The doctrine of the sdf is illuminating, it releases one 
from the faults of the philosophers, it bums up the forest of 
sdfiessness like the fire arising at the end of the world (766). 

"In sngar, sti^ar-cane, candy, honey, dadhi (curd), or 
tila-oil, there is its own taste; but one who has not tasted 
it does not comprehend it (767). 

"Ih five different manners the ignorant may search for 
the self by lifting up the Shandhas, but they fail to see it, 
while the wise one sees it and is thereby released (768). 

"Even by means of knowledge, illustrations, ai^ other 
things, one is unable to gain an inmght just into the Citta ; 
how ean one then gain an insight into the signification 
accumulated in it! (769). 

"Not understanding that individuation is due to one 
mind (eifto), the reasonu^ ones riing to the view that there 
IS no cause, there is no evolvii^ (770). 

"The Yogin sees into the mind {eitta) and the mind is 
not seen in the mind, the seeing is bom of what is seen, and 
of what cause is the seen born! (771).’’ 

These passages are to be carefully weighed, for if other- 
wise they dangerouriy verge on the doctrine of an individual 
ego-substance which is perristently denied by Buddhists, 
Mahayana as well as Einayana. The main idea is that there 
IS a principle of consciousness from which the whole VijfiSna 
^stem evolves and is set in operation, but which is not to 
be regarded as something individual residing in the five 
Skandhas Ordinarily, this principle unknown, invirible, 
fliid b^ond the grasp of the sense-vijnSnas is taken for an 
^ 0 , and unenlightened people try to locate it in the body 
ju^as they try to teke hold of the pleasant notes that isaue 
the lute, or of the effective, curative agency that is 
. ® medicinal herb. Apart from the lute, the soond 

18 non-eristent ; so with the curative quality, it dora not grigt 
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outside the herb itself The presence of the principle is to 
be realised inwardly by intnition and not by a process of 
analysu This intuition, in other words, the '‘wisdom of non- 
ontfiowings" ijHanam-anSsravam), constitutes the ongmal 
nature of the mind which is described in the above quota- 
tions as “originally pure” (prdkritt-prdbhSsvaram). If 
this IS conbideied something concrete and individual, some- 
thing separable from and capable of bemg picked out among 
objects of particularisation, saying, “Here it is*” this wiU 
be resorting to diudistic discrimination which is condemned 
so much in the Lanh&oaiara At all events it is evident that 
there was historically a dose connection between the ego 
idea and the evolution of AlayavijnSna 

The following noted stanza quoted whenever there is an 
allnainn to the philosophy of the Yoggcara is taken &om the 
Chinese Sandht^irmoeana^tra- 

“The Adina-vijnana^ is deep and subtle. 

Where all the seeds are evolved like a stream, 

I do not elucidate this for the ignorant. 

For they are apt to imagine it an ego-substance “ 
When Citta among early Buddhist scholars came to 
denote “accumulation," Yij&ana, “discrimination,” or “re- 
presentation," and Manas, “deliberatinn” or “rcflectum,” 
it was natural for the later psychologists to demgnate Citta 
as Alaya or AlayavgnSna as bdongmg to the general body 
of various VijnSnas Alaya means “storage” or “treasure- 
house," where all the results, called “seeds" (Mja), one's 
mental and physical activities ate hoarded, i e , accumulated, 
it does not stand outside the Vijfiana system it is one 
of though in the most fundamental sense of the ex- 
pression And for this reason the Alaya is liable to be re- 
garded as the ego-substance— the very idea against which 
Buddhism has been fighting ever since its meeption The 
ZanAttvatdra is thus quite anziouB to dispd this confusion 
» u anotbsi nama for Uie ileTawiABiia, meaniag “grMp- 

Tiig" ox ''xeeeivinK.” 
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In what foUowa the Buddha answers the question of Mahh- 
mati as regards the identity of Atman and TathSgata-garbha 
whiidi, as was mentioned before, is the same w Alayavij^na. 

There is no doubt that tlus idea of Alayawijnhns or 
Adanavijnans or Tathagata-garbha or Gitta caused con- 
fusion in the miTK^a of some Mahayana Buddhists who have 
been brought up in the teaching of Anatman (non-ego). 
Bence the foUowmg question proposed by the Bodhisattva 
MahSmah.^ “The Tathagata-garbha is mentioned in the 
text of a sntra and described as thoroughly pure and un- 
defiled m its essential nature, as endowed witii the thirty-two 
marks,^ entering into the physical body of a sentient being, 
and enveloped within such matter as the Skandhas, Dhhtns, 
and lyatanas, and soiled with the dirt of greed, anger, folly, 
and disenmination, [but really] described by the Buddha as 
eternal, permanent, auspicious, and unchanged. If so, is not 
this Tathigata-garbha sometlung of the same order as the 
Atman in the teaching of the philosophers t They teaidi the 
Atman as eternal, creator, devoid of attributes, mighty, and 
imperishable ’’ 

To this question raised by MahSmati and also cherished 
by most Bodhisattvas and scholars, the Buddha gives the 
following answer • “0 MahSmati, the doctrine of Atman by 
the philosophers is not the same as my teaching of the Tathh- 
gata-garhha. For what the Tathagatas teadi is emptmess 
(iiingatd), limit of reality (bhufakoit), Nirvana, no-birth, 
no-appearance, no-desire (apra^thtta), and sudi other con- 
ceptions, with which the Tatha^ta-garbha is characterised, 
and by which the ignorant are saved from the occasion of 
®J>®iahing a sense of fear about the Buddhist teaching of 
non-ego, and they ate thus finally led by the Tathagatas 
to the realm of no-discnmination and no-imagery, that is, 

* P. 77 et seq. 

aotiott of the TsfbSgata-garhba hemg endowed 
wim the thiity-two maiks of a great pereonality get m heref It u all 
n»t m t^ ease of a personal Bnddlia or Tathagata, hut how eaa 
e i&Bse an attiibate of aba Tat2Ulgat&>gaxbli& itseic t 
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to the entrance of the Tathagata-garbha 0 Mahamati, 
Bodhisattvaa-Mahasattvaa of the present and the future are 
warned not to entertain any idea of ego-substance here . 

This explains how the Buddha came to talk about the 
Tathagata-garbha and how it differs from the ordinary 
notion of the ego With the philosophers the ego does not 
nse above the level of empiricism The existence of the 
transcendental ego as mamtamd by Buddhists, which ap- 
parently contradicts their traditional view of non-egt^ is 
hard to understand for the ignorant as well as for those of 
the two Vehicles, for especially the latter are used to mter- 
pret existence in terms of transitonness or momentannesa 
This leads to the question how the Alaya or Tathagata- 
garbha IS to be conceived in relation to the doctime of uni- 
versal transitormess la not the Tathagata-garbha, however 
nlnifiilly it may be expounded, after all a sort of ego- 
substance? It now becomes necessary for the Lan&dvafdra 
to ^mnTKia the problem of momentarmesa m relation to the 
hypothesis of TathSgata-garbha. This has partially been 
touched elsewhere, and let it suffice here to quote the fol- 
lowing stanzas^ which are by the way wrongly placed after 
the paragraph on the six Piramitas instead of before it m all 
the texts of the Lanhavaiara 

"Existence (aawwkrtto) is disomnmated by the ignorant 
as empty, transiont, and momentary, and the nature of 
T P^Tnimtgwingiia as they disonnnnate is illustrated by a 

stream, lami>-light, and seed (9) 

" [But really] nothmg is seen workmg at any moment, 
all IS solitary, there is no [birth and] destruction, nothing 
IS ever bom— this is the Buddha’s view of momentanness 

( 10 ) 

“Birth and death follow each other without mterrup- 
tion ^this IS not the teachmg of the Buddha for the ignorant , 

1 Pot the eontmuation of thia passage, see pp. 138-9 
present vork. 

■ ]Pp. 23S-239. 
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[that birth and death] are nninterraptedly snceesaive in all 
things IS due to discrimination moving on in all the paths of 
existence (11) 

“With ignorance as cause there is the efvolving of all 
mental aetmties; [but] vrhere do they get their anchoring 
while there is no Idrth of form (rupa) ? (12) 

“An unintermpted continuity breaks and there ervolves 
another mind; while form has not yet been set up, depend- 
ing on what ivill it [mind] be evolved? (13). 

“As long as the mind is evolved depmiding on it, the 
cause IS not the true one, not being sufficient in itself [as 
a cause] how can one know of anything that suffers destruc- 
tion momentarily? (14).^ 

“The attainment of the Yogins, gold, the Buddha’s 
rehcs (ianra), and the manmons in Abhasvara Heaven, — 
these are indestructible from any worldly cause (15). 

“Permanent are the truths attained and the knowledge 
reahsed by the Buddhas; [permanent is] the Bhikshu-nature 
and his attainment; how is momentariness seen here? (16). 

"Visible objects (rupa) axe like the Gandharva's castle, 
mSya, and other [suchlike non-entities], and no momentari- 
ness is here- the elements are not realities, and how can we 
speak of their power to create? (17).”® 

I have said that the Alaya and the Tathagata-garbha 
are one and the same thing, n'nri that the one is more of 
psychological significance than the other, but the LaAhSva- 
tara sometimes seems to distinguish one from the other, that 
IS, to consider the iJayavijnana as presenting the impurity- 
phase of the Tathlgatargarbba Bead the following which 
also sheds a side-light on the qu^on of the ego* 

“MahSmati a^. Tell me, 0 Blessed One, eoneeming 

^ The glthaa 13 and 14 axe •o'bnnre, and the iranalatum ia after 
the ^ang whieh gives tbs heat xendenng. 

Uie definite meaning of the last gSthfi u difSeolt to got at, and 
the trandatnm is only tentative It seems to mean that things exmtent 
and the so-called dements hemg bke phantinn creations as they have no 
leality in fhemselvea, we cannot oven apeak of fhai momentaiy natoxe. 
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the eTolution and disappearance of the SkandhM, DMtus, 
and Ayatanas If there is no JLtman, what is it that is 
evolved and disappears f The ignorant who, stationing 
themselves on things that are evolved and disappear, do 
not think of extingfuishing pain, may not se^ after Nirvana 
[They must therefore be enlightened on the subject ] Where- 
upon the Buddha answers The Tathagata-garbha eontams 
in itself causes both good and not-good, and from which are 

generated all the paths of existence ^ 

"When there takes place a revulsion [in the Alaya- 
vijna] by gradually ascending the steps of Bodhisattvahood, 
a man wiU no more be led astray by the methods and viens of 
other philosophers Then stationing himself on the stage of 
Bodhisattvahood known as the Immovable, he gams the 
passage leading to the bliss that accrues from the ten kmds 
of Samadhi. Supported by the Buddhas m Samadhi and 
reviewing the wonderful truths taught by the Buddhas as 
well as his own vows [whudi he made in the beguinmg of his 
career], he does not abide in the limit of reality (bh&akoft) 
absorbed in the bliss of SamEdhi , he has realised the supreme 
state in his own consmoosness, and by the methods of dis- 
cipline that do not belong to Sravakas and Pratyekabuddhas 
and philosophers, he gams the path belongmg to the holy 
family of Bodhisattvas at the tenth stage, and also the will- 
body of knowledge which is above all [consoions] strivings 
after a Samadhi For this reason let the Tathagata-garbha 
known under the name of JJayavijnans be ponded by those 
Bodhisattvas who are seeking after somethmg distmetive 
“0 MahSmati, if there is no Tathlgata-garbha known 
under the name of JJayavijnana, no evolution, no dis- 
appearance will over take place. But there is, both among 
the Ignorant and the wise, evolution and disappearance 
While abiding in the bliss lhat accrues from the enjoyment 
of the actual life and supreme state realised in their con- 
rnnmiimPBa, the Togins do not abandon their discipbne and 
* Tor the passage following, see p 193 et seq of this work 
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hard labounng 0 Mahamati, this realm o£ Tathagata- 
garhha-ilayaTisnana is pure m its orl^al nature indeed, 
but appears devoid of punty because of the false views and 
reasonings entertained by all Sravakas, Pratyekabuddhas, 
and philosophers, which defile the light by their estemal 
defikments. This is not the case with the Tathagatas. As 
to tiiem, they see [the Tathagata-garbhal as if it were an 
amalaka fruit in their own palm 

“0 Wfliiaumti, I inspired Queen SrimalS^ and also other 
Bodhisattvas who ate endowed with a fine, subtle, pure 
mtelligence to expound m a text of discourse tbe meaning 
of the TathSgata-garbha known under the name of Alaya- 
vqnina, so that the Sravakas, who are attached to the 
[llaya’s] evolution with the seven Vijnanas, might see into 
the egolessness of things {dharmanairatmya ) . The realm of 
Tathagatahood which was elucidated by Queen Sriinfild 
under the inspiration of the Buddha is not the domain of 
leascmmg which belongs to Sravakas, Pratyekabuddhas, and 
philosophers. The realm of Tathagatahood indeed belongs 
to another realm where [the teaching that] the Tathfigata- 
garbha is the Alayaviinfina is understood, and this is meant 
for the Bodhiaattvas-Mahasattvas who like yourself being 
endowed with a fine, subtle, penetrating mtellect and under- 
standing, know how to conform themselves to the meaning, 
and not for those other philosophers, SrSvakas, and Pra^eka- 
buddhas, who are attained to words and texts of instruction. 
Therefore, 0 Mshlmati, may you and other Bodhisattvas- 
Mal^attvas have a thorough understanding as to the realm 
of all Taih^atahood and [the teaching that] the TathBgata- 
garbha is the JSlayavijnana so that they may discipline 
themsdves m this and not remain contented with mere 
listening [to the teaching].”* 

‘There u a entra heating her name in the Ohinese Tiivitaha, in 
viuflh the doctnne o£ TaihSgat&-g&xbh& le e^lained more Fthtuso 
ShStoka mote a fins coimnentair on it as e3rl7 as aj). 609. 

' Pp 821-883 The 'whole passage is conclDded with the gSthSs 
whieh appear on p 19S of the present work. 
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False Dtscrtmmaiton, No-lirth, and Causation 

Enough has already been said about the Lanh&viaara's 
conception of habit-energy or memory (vasana) and the prm- 
oiple of individuation {vtshaya). Let us now proceed to 
see what is meant by discnnunation (mkalpa) and in what 
relation this stands to the doctrine of “Mmd-only,” and also 
to the Buddhist idea of no-birth (anutpada) which is charac- 
teristic of the transcendental Citta The followmg quota- 
tion may be illummating 

"Inspired by the spiritual power of the Buddha, MahSr 
mati asked him agam What is the distinotive feature of 
the Buddhist doctnne of no-birth and no-anmhilation » For 
do not all the philosophers teach also that the creative ngorita 
are neither bom nor a nnihilat ed, which corresponds to the 
Buddhist teaohmg that IkSSa, Apratisamkhyanirodha, and 
Nirvaua-dhatu^ are not subject to birth, nor to annihilation f 
The philosophers too descnbe the world as havmg been 
produced by causation in the hands of creators, while the 
Buddha describes the world as being bom dependmg upon 
Ignorance, desire, karma, and discrimination Whether crea- 
tion by causation, or dependence, the difference is m names 
only. Thus both the Buddha and the philosophers proceed 
to teach the birth of eademal objects by external causation, 
and thus there is no distmetion to be made between the 
Buddha's and the philosophers’ theory. The philosophers 
assert that the nine substances containing such as atom 
(a^u), Fradhana, Isvara, and Prajkpati are neither bom nor 
annihilated, while according to the Buddha all existence is 

^ These are what u hnoim as the three ionaa of Asamsfaita, 
*‘thms 8 not-made” in contradutmotion to Bamahnta, "tbinga made ” 
AkSte 18 space or vaeutr, AprabsamUqrfimrodhB, bteraUr messing 
^'annihilation effected mthont premeditated efforts," is a state of pare 
nothingness dne to the rrant of proper conditums, while ITirraiia is an 
annihilation pnrpoaebr effected hy inteiUect and will, which is therefore 
7rAti8Anldi73i!ntodh& 
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snbjecE iieitli€£ to Ijinit nor lO SHiliilnstion, atd. nsJiasr bang 

THY- Boa-bcing is sttaniahle. Tlis elements sgsis, accordfsg 
to tisfi Bxiddii 2 x are said to be indessnie tiH^ ano. xtsi sdh- 
stance is natlier bom nor 'while they creniste 

tbiongh the Tarions paths o£ e^feence, tbsy retain, tneir saL.- 
nscDze. Bnc distinction eoaee rnfrg tee elsmens ann 
tTiCTT* tr a-ngf n Tm arinTi g is a!so xspheld by sll tns phScsoobss 
as well as tba Bnddiia M-waaT'?. !Por this reason, lihe 
Buddhist doctrine baa nothing disnnetive. It tnsre is any- 
thing distinctive, pray tell me this distmgtEShisg p oi n t as 
tmtiVa the doctrine held by the phUosophers. If these is 
•nnfhrnv discEnctire in the Buddhist docfrnie, the philcsophes 
may gian be esfd to b^ong to group of Buddhas oe e aos e 
of tbarr docucine of causes that are nsiEh^ bom nor ama- 
bffatad It -was Stated by '•^6 Buddha that not more th s Ti 
oTift Tathagaia would appear in the world at one tt tta and at 
one locality; but if what goes be&re obtain^ disie are 
Tathagatas more Tba-n one because^ there is no cis t i netliig 
point in the Buddha’s own doctrine/* 

To thm answers the Buddha: **0 Maheznatis my doe- 
trine of no-lnrth and nfu anninilfetinn is not the ffsrne as mat 
hdd bF 'ohilosonhsrs, nor as the doctrine of birm and 
impeimanezuse. For what zreason* A <»«»n'nifTTg to tr.» philcs- 
ophersi, the theory of aeUsdbsszats is tEpheld. and there 
really obtains sometbing T>ar is nmcher bom nor trans- 
formed. But wima is abore the category of heing and non- 
bmng, and abandoning [the zujQon ofj birth and destmetms^ 
1 talk Cu tbat -ffhich is emstgnt nor non-srment^ 

that irbieh bas bo Biore existeBce than the muMtudinaesness 
of things that appear TVfra mSya or in a dream. '^ThaiS is 
Heam by ‘not edsting’i It is meant that the sdf-namre 
[or s^.«abstaneel of ^iiTny; existent -wiGh. indivxdual marks 

- Xie Saafeft text lisa isx, ‘’J xea z sn of 

■wKsa B it T*sBa atd Sssg. iasz “Wig-I 

%oaiaet£s)Eeisno giggr sr.^* gniwrnfr; jr m f»rjr7tgg, at ta rAe effigaga 

tSar aze and t^oae tSac a:* toli asS tcc» zs so fsIseScoc it trhix tSa 
SsSdha t&aoZtesw** 
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and graspable [by the senses] has no reality (.bhava), because 
they are perceived and not perceived, they are grasped and 
not grasped For this reason, all things esstent are [really] 
neither existent nor non-existent When, however, it is re- 
alised that what is presented to one’s view is no more than 
the Mind itself, one knows how to establish oneself where 
discnmination ceases to nse, and the world stops its lahonr- 
ing The ignorant make effort to discriminate, but the wise 
do not [The ignorant] because of discrimination commit 
the error of takmg non-existent things for reahties This 
world IS like the Gandharva’s castle or a magicaUy-created 
person It is like the case of a childish-minded person who, 
seeing magically-created people, a multitude of bemgs, and 
merchants going m and out of the Gandharva’s castle, take 
them for realities, imagining, ‘They are gomg in, they are 
coming out,’ though in fact there is no going-in or commg- 
out whatever This is indeed due to their disenmmation 
which leads them to the erroneous viewing of existence, and 
so with the Ignorant, their view of birth or of no-birth 
IS an error. Whether things are created {saihahnta) or un- 
created (asonwknto), they are no more than magically- 
created figures, and of magically-created figures neither birth 
nor annihilation may be predicated, for no [category of] 
ftTiatBTiee and non-exiatenco is applicable to them So with 
all m the world {sarvadharma), they have nothmg to 

do with birth and destruction Only the ignorant chensh- 
ing the ideas grown out of falsehood imagine their birth and 
annihilation It is not so with the wise By falsehood 
{mtaiham) it is meant that the self-nature of existence is not 
discriminated as it IS in itself It is no other than this VniM 
it IS discrinunated m any other way [than pothobAatamL 
there is an attachment to what is taken for the sdf-natuM of 
and one fails to see the Solitary (vtvikfa), and be- 
cause of this failure there la no release from disenmmation 
For this reason, O Mahamati, the view based on no-app^ 
ance (ammita) is superior to that of appearance, for 
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latter causes birth (jamahetu) and is not preferable. No- 
appearance means the ceasing of discrimination, and I state 
that Nurvana means no-birth O Mahamati, by Nirvana I 
mean the seeing into the abode where the meaning [of ex- 
istence] is understood in its truthfulness, the abandoning of 
all discrimination which takes place in the mind and what 
belongs to it, and the realisation of the supreme wisdom 
which lies m the inmost consciousness of the Tathagsta; — 
this I eaU Nirvana 

Proofs for the ** Mind-only*’ 

So far no special efforts have been made to prove why 
there is ICnd itself and no external realities The Lainkava- 
tSra is not a philosophical treatise and naturally does not 
profess to prove anything specifically in connection with the 
teaching or statement it propounds But as we peruse the 
sntra, we cannot help coming across certain attempts at 
advancing proofs for its mam theme ; svacittadfUyamStram. 
We will try to gather up these attempts already alluded to, 
though sporadically m previous pages, and present them in 
a more aystematic way 

1. That things are not what they seem is proved from 
the analogy of a dream and magical creations ‘ When 
^vana, king of Lafika, saw images of the Buddha all around 
him, which later disappeared, he thought, “Could this be 
a dreamt or a magical phenomenon like the castle of the 
Claadharvast’’ He reflected again, “This is no other than 
the projection of my own mental creations.” As we do not 
tmty understand things as th^ ate, we separate the seen 
from ^ seer, thus producing a world of dualities. “Where 
there is no false diaorimination, one really sees the Buddha.” 
As long as we are in the dream, we do not realise that we are 
all dreaming, that we are slaves of false discrimination. For 

* Pp 197-200 

aihinoiiB to ihia aaalosv abound thiongliout tbe snira, but see 
PP 9. 56. 85, 90 110, 199. 2U, etc. 
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it is only when we are awakened from it that we know 
where we have been The analogy of dream is qmte a strong 
argument against the reality of an external world, but it is 
not at all effective for them who are actually dxeammg 

So it 18 with magical creations The Indians have been 
noted for their skill m the art of conjuration, and there 
are no people among whom the use of mantrams and 
tlTniritmg is so Universal Hence the frequent allusions to 
magic in the literature of Mahayana and Hm^ana Bud- 
dhism The magioian is so wonderfnlly proficient m making 
the ^eetators see objects where there are none whatever 
As long as they are under his spell, there is no way of making 
them realise that they are the victims of hypnotism 

The favourite analogies besides the dream and magic 
that are resorted to in the Lankavatara to show the unreaht? 
of objects seen externally and mtemally are ^ (1) pamtings, 
(2) a hair-mrele to the dim-eyed, (8) a revolving fire- 
wheel, (4) a bubble looking like a sun, (5) reflected trees m 
water, (6) images in a mirror, (7) an edbo, (8) faia mor- 
gana, (9) a mechanical man, (10) a floating dond, and (11) 
hghtniig 

2 An things are xdative and have no svabhaoa (sub- 
stance) whidi would eternally and absdutdy distinguis h 
one from another Things are nothing but rdabons, 
analyse them into their component elements and there will 
be nothing left And are not all relations the constructions 
of the miTK^ j Thus the Crtta seeing itsdf reflected is due to 
refitectum and discrimination, so far no harm is done, for the 
mental constructioiis are perceived as such and there are no 
wrong judgments about them The trouble begins at wee 
when they are adhered to as externally real, havm^em 
own values mdependent of the valuing mmd itself This is 
why the sutra emphasises the importance of looikmg at 
things pothfibhittom, as they really are -When they are thm 
looked at yathabMtam, they are no more than the mmo 
* P 98 et seq 
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itself. The principle of rdatmty creates a world of in- 
dividuals, but when it is transcended, there is hGnd itself. 

3. Names and images are mere signs isamketay and 
have no reality whatever {abhSva) in themselves, for they 
belong to the imagination (parikdipita) . Imagination is 
another name for false discrimination, which is the mis- 
ohievons agency of creation. The fact of One Mmd (jekoeit- 
tm) is thus buried in the differentiation of individual ex- 
istences^ B.tac»jalpohitraidkatv,kaduhkha^onih.^ Again, 
“according to words thqr discriminate wrongfully and mahe 
statements concerning reality; and because of these state- 
ments they are burned in helL“* How much we owe in our 
daily intercourse to words 1 and yet what grave consequences, 
not only logically but spmtually, we suffer from words 1 
The light of the mind is altogether beclouded in and with 
words The mmd has, indeed, created words, and now taking 
these words for realities independent of their creator, it gets 
entangled in them, and, as &e sutra says, is swallowed up 
in the waves of transmigration. 

“The Ignorant take what is presented by the mind itself 
for objective realities which do not really exist, and because 
of this wrong representation, discrimination is falsified. 
This, however, is not the case with the wise. The latter 
know that names and mgns and symbols ate to be taken 
for what they are intended from the beginning, while the 
Ignorant chng to them as if th^ were realities and let their 
nunds bhndly follow up this cling^g. Thus, they get at- 
tariied to a variety of forms anil raitertain the view that there 
ate really *r and ‘mine’, and, by so doing, hold fast to 
appeaxanees in their multiplimty. Because of these attach- 
®®its, their higher wisdom is obstructed; greed, anger, and 
atuation are stirred up, and all kinds of karma are com- 

’ P S2S 

] P 770. 

* ^ of pam m tte tnple woiH. P. 186, 1. 9. 

aoq, unes 3-4. 
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nutted As these attaohmentB are repeatedly committed, the 
Ignorant find themselves hopelesdy enwrapped withm the 
cocoons woven out of their wrong discnminotums They 
are swallowed np m the waves of transmigration, and do not 
know how to go ahead m the work of emancipation for thsy 
tom round and round like the water>wheeL It is owing to 
their Ignorance, indeed, that they fail to realise that all 
things, lilra m&ya, the shining mote, or the moonlight on 
water, have no self-substance, that there is nothing m them to 
take hold of as ‘me’ and ‘mine’, that all thmgs are unreal 
(aihuta) bom of wrong discrimination; that [ultimate 
reality] is above the dualism of marked and marking, and 
the course of birth, staying, and disappearance, that all 
is manifested is due to the disonmmafang by one’s own 
nmnrl of what IS presented to it. Imaginmg that [the world] 
IS bom of Isvara, Time, Atom, or Universal Soul, the 
Ignorant are addicted to names and forms thereby allowing 
themselves to he swayed by them 

4 “ [That which is unborn] has nothing to do with 

causation, there is no creator, all is nothing but the construc- 
tion (^vyttvasthawi) of the mind, as I teach that which is un- 
born That there is no creator such as ISvara or Pradhana 
or Brahma is one of the principal theses of Mahayana Bud- 
According to the LmJcavat&ra, the notion of a 
creator is duo to discnmination, which always tends to lead 
the mind m a wrong direction When it is seen that all is 
cMamStra, that which is unborn will present itself instead 
Mahamati was somewhat sceptical about this, wondering if 
the Master’s t,e« «hiTig was not after all similar to that of the 
philosophers, as was quoted a few pages back,* and after tto 
quotation the Buddha goes on to repeat more or less the 

same idea in the gathas as usual * - 

“In order to remove [the idea of] birth and to attam 

* P. 225, after the bbdm 

* P. 201 K 96. 

* See enpia, p 261 et seq 


Fp 200-201. 
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[that of] no-birth, I teach the doctrine of no-canse which is 
not comprehended by the ignorant (86). 

“That all is unborn does not mean that things do not 
oTistj but that they are like the Gandharva’s castle, like 
a dream, and n^a, and that their existence is without cause 
(87). 

“Tell me how ^h-mgg are in their self-neture xuiDoni 
and empty. When existence is freed from aggregations, no 
mtdhgenee will take hold of it, and therefore I declare that 
it IS empty, unborn, and without self-substance (88). 

“Bach individual aggregation is seen [as real], but it 
IS no [real] existence as is maintamed by the philosophers, 
for when analysed there is no aggregation (89). 

“Dream, hair-cirele, maya, Gandharva’s [castle], and 
mirage— they are seen without causal reality; so with the 
world of particulars (90). 

“By suppressing cause-theory, the no-birth is accom- 
plished; when the no-birth is accomplished, my eyes do not 
pensh; when no-cause theory is announced, the philosophers 
are horrified (91). 

“How, by what cause, why, and where is birth [to be 
regarded as] without cause! When existence (saihskrita) 
IS regarded as neither causal nor non-causal, we turn aw^ 
from the view of those who hold that there are [actual] 
birth and destruction (92) 

“Do we speak of no-birth because of non-existence? or 
because it is to be regarded as mutually dependent? or be- 
muse of existence being mere name with no reabty [behind 
it] ? Pray tdl me (93). 

“No-birth — ^not because of non-existence, nor because 
*osteace is to be regarded as mutually dependent, nor be- 
cause there is a name for existence, nor because name has no 
teahly [behind it] (94) 

‘That aU is unborn does not bdong to the realm of 
Sravakas, Pratyekabuddhas, or philosophers, or of those 
Bodhisattvas who are still on the seventh stage (95). 
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“I state that all is imhom, because [such predicates as] 
cause or dependenee are inapplicable here, because no 
ereatorship is to be assumed here, the no-birtb is 
on [the truth of] the 'Mmd-only’ (96) ” 

5 The logical necessity of reaching the ultimate notion 
of unity has made the author of the Lankavatara accept the 
doctrine of “Mind-only” instead of that of “matter-only” 
“When no creator is recognised and all forms of dualism are 
set aside as not in accord unth the real state of things, 
there remain two ways for achievmg the inuficatmn of 
thought, realism and idealism, and as the LankdvatSra 
denies the reality of an external world {mshaya), or out- 
side objects^ {hahyabhava) that are characterised with mulh- 
tudinousness (vuntratS), the doctnne of “Mind-only” seems 
to he the natural conclusion The philosophical thesis of the 
present sutra is thus an absolutdy ideahstio moniam “To 
take cognisance of the mamfoldness of an objective world is 
relative knowledge (mjMna), while to rise above this cognis- 
ance IS transcendental knowledge {j^na or prajfld) ”* 
Again, this transcendental knowledge is not withm the reach 
of the two Vehicles, as it, indeed, goes beyond the re^ of 
beings, the knowledge of Srivakas moves by attaidung itself 
to beings which they take for realities, while the pure trans- 
cendental knowledge of the Tsthagsta penetrates mto the 
truth of the “Mmd-only ”* 

Thus it is evident that as far as the LankavalSra is 
concerned the nund (cetta) or self-mind {avaentta) ib the 
prmmple of umty, while the objective world disturbs this 
unity and makes the mmd, thus disturbed, perceive mani- 
foldnebs withm its own body It then chugs to these m- 
dividuahsing disturbances as real, thus losmg its origmal 

^ JWfl ea MJlyo-SWvo-WlMftoaa-BBKHlryo-poWomeiiyotrastKiorttoM 

eva (p SIS, 11 9-10) inbhava-a^ 

mStro-'padeiOd vtMtra-laKsJkana-'nujxidtfMt (p 808, 1 18) 
idea appears throughout the antra 

* AsaaffalaHaAanam jSanam vwftojWMWiotlfyo-soaSO-te***®'®" ” 
mjSOnam (p 157, L 14) * P 168, g 43 
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pnnty or xmily altogether m them. This is the source oi 
spiritual tnbulations. 

6 . The strougest of all the proofs that can. be advanced 
for the statement that the world is Min d itself (tribhavos- 
mcOtamatram), is that of intuitive knowledge (pratyaiaha). 
While this is what is final in all form of conviction, specula- 
tive or practical, the force is especially strongly felt in 
religious truths, which are not founded upon reasoning but 
upon immediate perception So with the Lankavatara, its 
thesis is derived from its immediacy and not from its in- 
tellectnal precision Paramfirtha, the ultimate principle of 
knowledge, is not dependent upon anything logically 
reasoned* it is “I see and I bdieve.” Paramartha' is 
what is reahsed within oneself by means of the supreme 
wisdom (aryajnana) of the Tathagata, or rather it is the 
supreme wisdom itsdf, for the awakening of this wisdom 
means the graqimg of the ultimate principle, which is the 
same thing as the realisation within one’s inmost conscious- 
ness of the truth that there is nothing in the world but 
Mind . This truth is beyond the realm of discursive know- 
ledge.^ This special knowledge which may be called intui- 
tive 18 variously referred to throughout the LankavatSra. 
To mention just a few; portjfid,® abhtsajnbodha,^ svapra- 
iySlmtAuddht,* vieSrSparaprwneya,^ adhigamavaiodha,^ 
ySthaiathyarmudrS^ mrSbkaaabvddki^ samata-jndna,^ etc., 
etc., all go to describe the kind of knowledge which sees into 
the truth of the “Mind-only.” “The wise do not cherish in 
that which is confused any thought rntbrnr perverted or not 
perverted; 0 Mabamati, if they form any notion at aH about 
it, there wdl be no supreme wiklom {Sryajnam) taking hold 


foramCrfha* tu mahimate SryajnSna^atytUmA-gaiSfgwn'SO im 
^SV^katpa-iuddhi-goeare^ taia mkalpo nodbTiSvagati paramOrtlum. 
P. 87, U 18-13. 


5. 49. L 7. 

3P. 133, H. 10-11. 
P. 133, L 14 
P. 123, i. 1. 


P. 79, 1. S. 
P. 183, Lll. 
P. 166, 1. 3. 
P. 135, L 7. 
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of reality (vastu) By tlus we know that knowledge that 
takes hold of the ultimate cannot be brought into a system of 
categories, for if anything is to be said about it, it turns mto 
an idea of it and the real thing is no more there, and what 
IS left behind is nothmg but confusion or delusion (bhrantt), 
'‘Attachment to realities as havmg self-substance is produced 
from not knowing {anavdbodha) that there is nothmg but that 
which IS [projected and] perceived by one’s own mind ”* 
Avabodha is really "awakening”, somethmg is awakened 
within the consciousness, and it is at once recognised that 
all IS Mind The awakening is above the dualism of "to be” 
(sat) and "not to be” (osat), the latter bemg due to false 
discrimination (wkcdpa) The awakening is, therefore, the 
sight of the ultimate prmeiple of existence as it is m itsdf 
and not determined by any form of confusion or otherness 
This IS what is meant by "to see yatkabAutam ” 

It IS by this awakenmg which takes place m the inmost 
consciousness, not as the result of logical inference but as 
self-realiaation, that the Buddha makes the following state- 
ment "Between my enlightenment and my Nirvana I have 
not uttered a world Indeed, not to say a word is the teach- 
ing of the Buddha ”® 

The Lanh&vatara goes on further to state that there is a 
twofold hidden meanmg m the teachmg of the Buddha, and 
when *^i» IS understood all is understood* "What are the 
twof Beality as realised in one’s inmost oonsmousness 
(pratydtmacOuirmatd), and reality as abidmg smee eter^y 
(paurSrfasthfttdharmata) These two realities are not two but 
one, which is to say, the truth subjectively perceived is the 
truth m objective existence, and the “Muid-only” is mean 
to this fundamental umty and punty of all thmgs, 

nncontaminated by hhrant%, vikaipa, wparyasa (perver* 
Sion),® ete In this unity and punty all the Buddhas are 

» p 107 • P. 100, U irS 

» Pp 144, 240 * p 148 

* See for instance p. 108, lute 16. 
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one, and also all sentient beings if they are only enlightened 
and awakened to this fundamental truth. 

The Movring from the LaAMvat&ra is the most signi- 
ficant passage in this conneetaon where the logic and the 
p^dholc^ of the present sntra are perfectly synthedsed in 
die mtoitm knowledge or the inner realisation of all the 


Tathagatas of the past, present, and future.^ 

"'What IS meant by reality as abiding since eternity? 
It IS realiiy that is m me smee eternity; it is like gold or 
silver or pearl that lies bnried m a nune, 0 Mahfimati Be- 
gerdless of the appearance or the non-appearance of the 
Tathagata, the realm of the Dharma endures, the reality 
[or that which constitutes the essence] of all things endures, 
there is the continuity of the Dharma, there is the fixedness 
of the Dharma. It is, 0 Mahkmati, like unto a passage-way 
leadmg to an ancient city. 0 Kahfimati, suppose there is a 
man roaming about in the wilderness, who descries a perfect 
passage-w^ leading to an ancient city. He proceeds to go 
into to city, and entering there and resting there he enjoys 
w the pleasant doings that are going on m the city. Now 
do you think, 0 JIahamati, that the passage-way leading to 
e ®ty and its manifold affairs were constructed by 
S«d Mahamati, No, sire, 0 Blessed One And the 

knSr Just so, 0 Mahamati, the reality 

^ly ^ed by myself and the Tathagatas endures; iti 

realm (dJlormofo) that endures, it is the 

and in.. ^ entanglements of speculation 

Itself, that ia wi. consciousness goes beyond 

'eahty, Dharmata or 

‘ supreme wisdom (arya- 
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jnana) realised inwardly liy and in onesdf ^pralyatma- 
dhxgama). When this realisation comes to one, no proofs 
are now needed for the doctrine of “Mmd-only ” As Zen 
declares, it is like drinking water yourself you know with- 
out being told by otheis whether it is cold or warm 


Borne Concludmg Bemarks 

Haying enumerated these considerations m the LAnkaoo 
tara that lead to the thought of the "Mind-only," let us make 
this remark in the way of concluding this part of the present 
chapter. It is this . The Lanhavaiara was not written with 
the view of establishing a philosophical thesis to be called 
pure idealistic monism, its central motive was to make us 
realise that enlightenment comes when we are detached from 
the tyranny of language and discrimination, when we enter 
into the realm of an&rava (non-leakage or non-outflow- 
ing),* when, going beyond all philosophical reasonings, we 
stand on the inner ground of consoionsness and shine out m 
our own inner brightness This bemg the case, as I have 
already remarked elsewhere, it would be unreasonable of us 
to expect anything systematical^ or logically thoronghgomg 
in the Lanikavatira Even when aU the threads of togio are 
found in confusion, the LankSvc^ara will still insist on the 
doctrine of “Mmd-only,” saying that it is a fact of im- 
mediate perception and that enbghtenment or spmtual 
freedom comes upon one after realising this fact wilhm one- 
self. It wiH then be the busmess of the philosophers to 


^ Asrava litaraUr means “flowina «mt" or “discharge or 
“leakage" according to the Chinese translators It has a tee M^ 
sense in Buddhiam and denotes anything inteUeetual » 
oozes out of one’s mmd having corrupted its purity 
so such defflmg outflows, the mind enjoys its natave serenity 
Cental unity. Thia la the realm of the wise 

^e IS a coMtant oozmg of discnminaton a^ ?i?*^ 'Wore 
no hope for emancipaUon The object of tte 
IS to dry up thia source of enl filtenngs, vhndi are gmerally «« » *^1™. 
^ l^(de»re to have), hhovo (wiU to live), dr«W 
turn), and arndyH (ignorance) 
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logically demonstrate that fact and not to deny it or reject 
It If we feel cold when it snows, the scwntist will have to 
e:^lam the fact and not reject it as being empirically im- 
possihle The rejection or denial in such a case means in- 
tellectoal saimde 

It IS evident that the mind regarded here as the nnitive 
pnneiple of experience is not our empirical mind, and, 
naturally, it is vanonsly designated by the author of the 
LaihMwAara as it is observed from various points of re> 
ference. Besides those already mentioned such as poro- 
vtartha, paurdnastkiitdharmatS, pratydtmadkarmata, Bud- 
i&ata, etc , we give, below, some more synonyms and descrip- 
tive notions of the ultimate ground of existence 

1 Tikttlpa-mvdtta-dharim, truth that is detached from 
diserunination,^ 

2 Pr<dy&mMhigamarVise»ha-laksha/i!,a, an excellent state 
of Gonseiousness attained mwardly by oneself,® 

3. aiAham , . . .samuddcSro-varjitam, pure know- 

ledge possessed by the Tathagata, which is free from all 
[conaeiousneBs of ] action^ 

4 SvabhSvam ekaih deSemi tarka-vijnapii^arjitam, I 
teach one self-nature that is beyond the ken of reason- 
mg and representation ^ 

5. Svayami evadhigatary&hatadhya-viviktardJiarrM, soh- 

tary truth of “thus-ness” realised by ooesdf.* 

6. JLrya-jfiana-svdbhdvarvastu, the supreme wisdom con- 
stitutmg the ultimate fact of existence.® 

7. TaihdgaiaravapratyStmtt^Tyuj^Sna-tidhigoMa, realisar 
tiou by the Tathagata of supreme wisdom in his own 
inmost consciousness.® 

‘ P. 216. L 8 * P. l«, i 01. 

’ P 188, n. 9, 10. * P. 267. 1. 18 

• P 165, 1 17. • P 165, 1- lO- „ ^ 

** This pbxQM ftppdCUTB thiouglMXot th6 Btttju. Vary xt 

i* not prefixed with tathOglUa, nor with eoo (own), but snnpljr protjfdt- 

wAVajfiSna 
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8 raWw, “thatnesa,” or iathata or tatmva, “thusness" 
oar “sudmess ’’ 

9 J^l^hmriluamnadarSana, the view established on 
the truth of suchuess ^ 

10 Samyagjm, nght knowledge whieh is one of the five 
categories {dharma) 

11. Nwa^hasorgoeara, realm of no-shadows ® 

I cannot conclude this study without referring, ttinnpi. 
casually, to the difPerence between the doctrine of Citta- 
mStra and that of "Vijnaptimatra (or Vijjoanamatra), the 
latter being the thesis of the YogfieSra school of Buddhism 
which was founded principally hy Asanga and Vasubandhu 
In 2925, Professor Sylvam Lfivi published Sthiramati's emn- 
mentanea on the VtjfiopfwngfrotosiddAi by Vasubandhu, 
which were discovered by him m Nepal, and we have at 
present two Japanese trandations of it one by Dr Junjiro 
Takakusu and the other by Dr Unrai Wogihara Besides 
these two most important texts of the YogSeSra, Professor 
L4vi sometime ago (1907) published another Yogacara text 
known as SiUrSlamhara with his French translation This 
IS asenbed to Asanga Thus furnished with the prmoipal 
text-books of the VijnanamStra doctrine of Mahayana Bud- 
dhism, scholars are now able to How is the Chttaingtra 
of the LonhavatSm to be distinguidied from VijnSna- 
matraf Or are they the same, only differently designatedt 
The following is given more to elucidate the LankSvatSra 
position than to give a definite answer to the question It 
IS a most significant question deserving a fuller treatment 
than we may discuss here ^ 

The doctrine persistently mamtained in the LankSvedara 
is Gittamfitra or CittadnsyamStra, and not VqnSna- or 
Vijnapti-mfitra, which, according to Asanga and Vasnban- 

» P 200, L 6 

* P. 226, 1. 13 

* The robjeet was enzaonlv toutdied upon dsewhsre (pp 181 - 182 ) 
m the present Studies 
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dhu, is “Idam sarvam vijnaptimdtTakam/’^ meaniTig b7 
idam that which is disetiiniiiated as “This is the self” and 
“That IS an. external reality,” that is, this world where the 
sabject is distinguished from the object, or, to use Buddhist 
terminology, the triple world including both samsbrita and 
ttsamsbrtta. It is true that Gitta is quite frequently identi- 
fied with YijnSna or Vijfiapli as in the following gatha, in 
which this identification is explicitly referred to: 

“Muid(cttta), discrinunation, representation(viifiaptOr 
the will (manos), consciousness (in^ndna), the storage 
(dZaya), that which makes the triple world, — all these are 
synonyms of mind (eitta)."^ But when the word “CStta- 
mfitra” is used, this Citta has a specific sanst* to be distin- 
guished from the empirical mind which functions as Atanna 
and Yijnina. As I have repeatedly remarked, the Gitta in. 
the LankavatSra is the principle of mentality, and when it 
is Said that there is the ‘‘Mind-only, ” this Tnind includes not 
only the empirical mind but that which constitutes the very 
basis of discrimination. The mind is what is left behind 
when all forms of discrimination are rejected as leading to 
spiritual bondage and defilement. It is thus something that 
has been here even prior to all discrimination, that is, even 
before the duality of subject and object had come to exist. 
The LaniSvatSTa does not advocate TiiTiilTsm pure and 
simple ; it tries to take hold of somewhat beyond this world 
of partieulatisation. 'When one has actually taken hold of it 
by sheer act of intuition which is made possible by the 
workiug of non-discriminative wisdom (etnkoZpu-jfiana),^ or 
ropreme wisdom {SryajnSTia')* or superior knowledge 
(pmjfig) in the inmost recesses of consciousness (pratyStma- 
goeara), the LanbSvatSra calls it the Mind (ciffo) . Atid as 
^re m nothing subjective or objective besides this 
the Cittamfitra or “Mind-only” theory is now positively 


1 

t 

f 


verse 17. 

SagatliakMa,” g 459 . 
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established. The philosophy, if there is any snidii thing in 
the Lankavatara, is ontology and not epistemology 'Whereas 
the doetrine of 'Vijnaptiinatra is epistemological. 

The Yogaeara sehool is regarded as advocating indiscrim- 
inately the 'VijnSnamatra or the 'Vijhaptimatra, as if the 
two terms meant the same thing Exactly stated, however, 
it seems to me that the Yijnaptiinatra is not to be confused 
with the Yijjoanamatra; for, in tiie first place, the TnmsikSr 
vijnapti-kdrika which is the main text of the School, written 
by Yasnbandhn, speaks of 'VijnaptimStra and not of 
Yijnanamatra In. '^e Chinese translation ^ (shth) is often 
used for both vijnapti and vijSana, which causes confusion. 
Both terms come from the same root jfia, to know, and 
vijUapti means “made known,*’ “mdicated,** “named,” “re- 
presented”; while vijndna is “knowing,” or “act of know- 
ing,” or ‘ ‘knowledge ” Thus vtjnaph is something marked, 
named, deaig^ted, represented, and one can most logically 
infer that “he who sees that all is ‘name-only’ sees that 
all is mjnaptimatra."^ In the Chinese LanMvatdrtii 
(T'ang), the word is rendered as ^ (talk), (indica- 
tion), (construction), (gg (unreal or prowsionaiy 

name), (provimonaiy talk), from which we can see that 
the Yijnaptimatra is not the Yiananamatra. So we have m 
the Triihsika (26), “So long as the Vianana does not abide 
in Vijnaptnnatratva, there is no ceasing of the remorse 
[which arises from] the twofold grasping ”* Agam, “His 
abides in because he then sees that all is name 

only; and as he abides in names, what is attained by me^ 
of representations («v»ap#») is cut off Then he reaehffl 
the realm where there is no attainment as he goes on m ms 
reflection; when he is [thus] bberated from all his hm- 
drances, he attains supreme sovereignty."* 

The TwniTi contention of the 'Vijnaptimatra theory is that 

* SmrittaniMTa, edited by LSn, p W- 

* That is, a dnalistie vieir of existence 

* Quoted in. XtimSSea, p. 42 



SOME OP THE IMPORTANT THEORIES 281 


all that is thought of as reality, as having self-sahstance, is 
no more than name, that names are onr onn snbjective 
creations and have no corresponding realities, that because 
we have so partfeulaiised and so named, or so “indicated,” 
or so “labeled,” or so “made known,” we see all these 
partieularised, individual objects, mental as well as physical, 
and yet we fail to realise this, imagining all Qie time that 
the world of particulars is final reality and worth while 
gettmg attached to and made the object of desperate longing. 
Yerse 28 of the TrimOka, therefore, declares that “when the 
Yijnana takes no hold on an objective world^ it abides in the 
Yijnaptimitratva, for when there is nothing to be grasped, 
there is no grasping.” This is the gist of the tiieory of 
Yijnaptimatra as presented by Asanga and Yasnbandhu. 

In the Lankdvatdra no reference is made to the Yijnapti^ 
except probably once, but rather to the Prajnaptimatra view 
of the world; and even in the latter ease the reference is 
negligible, considering that the weight of the whole discourse 
in the LanJcdvatara falls on the Cittamatra and nor on the 
PrajfiaptimStra or Yijnaptimatra or Namamatra or Yikalpa- 
matra.® The sntra does not linger long on the question of 
the world being merdy a name or a representation, but it 
ohausts its powers of persnamon to convince the reader that 
the world is Mind itsdf, anil that it is only by realiting 
this truth in one’s own inner consciousness that enlighten- 
ment ensues. The transcendental mind, or Ttrin/i itsdf, or 
JC^-onty” is thus made the ehief subject of the text. Tn 
tins it varies from the teaching of the Yo^cua: the latter 
mphasi^ the process of transformation which takes place 
m the AlayavijnSna, and it naturally mafepa most of the 


’ latetallj, “that which ia taken, hold of.'* 

, the "Sagathakazn" which we have reason to ecspeet 

® than the m*?" text In the “Sagathakam” there 

e ^ ttmces to the VljSaptuiiStra, for instance, in versee a and 77. 
acn t-wi tjibhaiam (p. 186) ; VijnaptimittrBr^avasllia- 

tnbiiamm (pJ.68); pratSaptimStram 
(PP. 86, 33). Bee also p. 181. of the present 
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aspect of ezisteace which is to be considered merely idea< 
faonal It does not go further on to say that there is the 
‘hfind-only” as the principle of unification in which all re- 
presentations (vtjnapti), cogitations (monona), 
bons (wkcdpa), and a world of parbculars (vt^o^a), leave 
no traces According to Sthiramati's commentaiy, the 
Tnmsika is regarded as written for those who do not under- 
stand truthfully (yathabhuiam) what is meant hy Citta- 
matram, but this does not mean that the Gittamatra is the 
Vijuaptimitra The former may be based on the latter, or 
we can say that when the Gittamatra is declared as a fact of 
intuitive knowledge, the doctrine of Yijnaptimatra logically 
follows from this realisation The ZVimsiha may thus form 
a part of the ZioAhavatara’s philosophical foundabon, hut 
we must not overlook the fact that there is a cono^tnal 
diffe3rence between the theme of the LaniavatSra and the 
Tog&cara’s payehologieal or rather epistemological mter- 
pretabon of emstence 

The natural course of procedure here on the part of the 
writer would be now to wnte about the relabon between the 
Lankavatara and The Avxikenmg of Fmth m the Mahoyana, 
which IS usually ascribed to Asvaghosha, as the latter almost 
seems an attempt at aystemabamg the philosophy of the 
Lankavatara But as the writer expects to publish a second 
revised Bnglish translabon of most important Mahayana 
text-hook, he passes by the opportunity of touchmg upon the 
subject in this chapter. 
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2 THE CONCEPTION OP NO-BERTH (owttfpodo) 
Thi Prajnaparamtta and the Lahhavatara 
The PrajMparamitasiitra {ashtasahasrika) opens fntfa 
a chapter on the life of the Bodhisattva, which is based on 
the realisation of transcendental knowledge (prajM), and a 
gist of it reads something like this * 

Suhhdti IS asked by the Buddha to teach the Bodhisattva 
how to attam the perfection of Prajna, to which Snbhdti 
answers . There is no soch being as a Bodhisattva on whom 
a man can lay his hand, nor is there anything to be known as 
PrajSa (transcendental knowledge) ; hence to talk about the 
attainment of its perfection is meaningless In fact, to 
thmk or imagme that there is something doing or going on 
IS against the true notion of Mind (oftta) which is pure, 
that IS, absolutely beyond all forms of functioning. That 
which IS known as mind in discursive reasoning is no-mind 
(ocifftt), though without this, Mind cannot be reached. In 
any event there is Mmd that is no-mind, and that is neither 
bdng nor non-being, neither to be perceived nor to be 
grasped 

Purther, the Bodhisattva, so called, has no abiding 
place; therefore when PrajnS is realised by hi™ he is not 
abiding anywhere, not in any of the five Skandhas, that is, 
he 18 not to be located in a world of matter and form, nor 
m a world of consciousness. Again, there is nothing in 
Prajna that gives one a due to its being grasped When we 
say that a Bodhisattva has realised PrasSa we may imagine 
that there is a Bodhisattva, that there is Prajfifi, and that 
«ie latter has entered into the consciousness of the former; 

further, that he takes hold of it as if a mother is 
tenderly cheridung her baby But thin altogether misses the 
>natk Por the Bodhisattva is now in a Samadhi called 
somebmes Sarvadharmaparignhita (in, Sam 9 dhi of not 
grasping anything), sometimes SarvadhatmanuiiSdSna 
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(i e , SamSdlu of not getting attaelied to aiortliing) Here 
he has gone far beyond the five Bkondhas and has no con- 
seionsness whatever of doing or not doing anything, hecanse 
he IS not at all consoions even of the Samadhi itself, because 
such Samadhi is non-emstent {amd/yam&natva), does not 
present itself to his eonsoionsness 'Why! Because in his 
no-mind-ness {acittaiva) he has no cravings, chenahes no 
attachments of any sort In his mind, which is no-nund, 
that is, when he is abiding in his transcendental conscious- 
ness, he IS not conscious of a world of particulars where 
things are always conceived in opposites 

Further, Subhilti goes on, the Bodhisattva while dis- 
ciplining himself to attam an enlightened mind, an all-hnow- 
ing mind, a mind with no ontflowmgs {Ssrava), an moom- 
parable mind, and a mind which is beyond the attainments of 
BrSvakas and Pratyeikabnddhas, knows no such mmd to elmg 
to as one that is to be grasped by him Wl^f? Because an 
all-knowing mind has no ontflowmgs, because what is known 
as an all-knowing mind is mdeed without ontflowmgs and is 
beyond the reach of one’s graspmg Therefore, m this mmd 
there is no possibility of bemg grained Why? Because 
there is what may be termed no-mmd-ness {aotttata) m which 
tniTn^ and no-mmd are merged as one, and which cannot be 
designated as either bemg nor non-being, and which is thus 
beyond our perception and apprehension 


When these statements are read for the first tune hy 
ttinno who have not been initiated mto the Buddhist way of 

thmkmg, they may appear as the dimax of absurdity T 

of a man who is a no-man seekmg after a mind whi® » a 
mwnmd, and, further, think of lum as not knowmg of aiy- 
thing being grasped by him when for afl we can guea ne 
seems to be m the midst of so-called enlightenmmt itsffi 
What could be more nonsensical than this* . 

asked not to get alarmed (irffmstfo) nor te^ed 
s%ta). The Mahayana teaching accordmg to the Frajn 
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panzmt^a seems to be navigating over a stormy ocean where 
the boat has lost her compass and all her sailing parapher- 
nalia Gan this really be the ease with Mahayana Bud- 
dhismf 

The one most important thing that students of Bud- 
dhism have to realise at the very outset of their study is 
that Buddhism is not a system of philosophy, has nothing to 
do with speculations as such, has no intention to present a 
logically-ooherent formula of thought. What the Buddhist 
teaching professes to do is to get us truthfully (yathSr 
ihviam) acquamted with the ultimate facts of existence. It 
requires us firmly to grasp facts baaed on personal ex- 
perience, for when this is attained all the rest, including 
mteUeetum, theorisation, or philosophising, wiU follow by 
itself according to the requirements of a mintl in which the 
experience takes place. It will, therefore, be a great mistake 
to take the Mahayana sutras, such as the Prajnap&ramitd 
or the Laiikavatara for a senes of ‘‘Discourses on the Meta- 
physics of the MahlySna School of Buddhism” as Bajendra- 
151a Mitra puts it The Madhyamika school or the Yogacara 
may have their own ‘‘metaphysics” in their sutras, but as 
far as the Mahayana sutras are concerned, perhaps excepting 
a very few, they have nothing to do with metaphysics or 
^pistemology; what they contain are plain statements of 
wta expeneuoed by the Indian Buddhist minds, that is, 
^ are most direct statements based upon the intuitive 
mowledge these minds have gained regardii^ the rehgious 
e. Their statements may be logically untenable or impos- 
® , but th^ have not lost sight of the facts or experiences 
have fiadied through their minds All their paradoxes, 
contradictions, ineomprdiensibihties, and even all their ap- 
P^tly nonsensical utterances must be reduced first of all 
heir mtuitions. Buddhist students are, therefore, re- 
*** patiently down to the bedrock which forms 
asis of these utterance if they desire to make them 
6 their inmost secrets wrapped up in these uncouth or 
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“terroT-inspiring" {samirasamapta) phrases and proposi- 
tions of the Prajriaparannta 

It -will be interesting to see how this Aeittata (no-mind- 
ness) view of the rehgions experience in the Praifiaparamtta 
toms into the Cittamatra (mind-only) theory, so called, 
of the Lankavatara Both start from the untenahihty or 
unhnowability {amupalabhyamwaatva) of nltimate reahty 
which IS beyond the dualism of being and non-bemg, of 
birth and death, and while the one ends m a form of nega- 
tivism, the other comes to an afSrmation, saying that there 
IS nothing but Mind, that the mind alone is the last word 
one can say about the world At the bottom of these two 
propositions, however, there is but one experience, for both 
mim at the realisation of one and the same f und a m ental 


truth As we have already treated of the LankavaiSra view 
of Cittamatra, let us proceed to see what the sntra has to 
say about what may be termed the no-birth view of existence 
(sarvadharmoTMm anutpSda) This will clear up not only 
the position of the Prajnaparanuta but also of the general 
Mahayana attitude towards the problems of ontology 

While in the Prajn&paranata we are impressed with 
the idea of emptiness {sHnyata), the LankavaiSra does not 
make so frequent references to it True, there are state- 
ments concerning existence being like mays with no reahty 
or substance, but one can trace in the latter sutra a mow 
manifest effort to bring out the self-realisation which w 
reveal to us a realm of no-birth-and-dcath, or, rather accord- 
ing to the sntra, of no-birth “When there is no actum 
perception {pratyaksha) of the truth, no actual seemg 
the ongin of things, all these philosophical views end m 
,.,i.,inmt ”1 “All these views” indude such notions as 
“eontmuity, birth, work, destruction, existence. Nirvana, 
path, fruit of action, truth, etc ” This bemg the case we 
must be always m touch with the Buddhist 
itself when what seems to be a philosophical theory au 


» Pp. 40-41 
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the subject of this chapter, the no-birth -new of existence, 
18 being discussed. 

Whof is meant iy no-iirth {anutpSda)f 
It IS one of the most fundamental ideas of Mahayana 
Buddhism, and is closely associated and almost interchange- 
able "With such terms as emptiness (iunyata), no-self-sub- 
stance {asvahhdva) , non-duality {advaita), ultimate limit 
(ih&aJcoti), Nirvana, no-form (antmttta), no-yeaming 
(apraniAita), etc In the Lanbdvatara it is frequently men- 
tioned together with the first three of these terms Because 
of emptiness there is no-birth, and as there is no-birth there 
IS no world of particulars in which the notion of self- 
smatanee obtains, and also that of duality or opposition or 
pairs of opposites , and when this is reahsed one has what is 
technically hnown as “compliance with reality not bom*’ 
{aniapcdtikidkarmaksliSnti) . This already has been treated 
in one of the previous chapters of the present work ^ The 
following quotation from the LaAkS/uatira^ may help us to 
understand the close relation existmg between the four 
terms, sHnyata, anvtpSda, advaya, mksvahhdua: 

"At that time the Bodhisattva MahSmati asked the 
Buddha saying Pray tell me concerning the four eharae- 
tenstic features of existence. When they are understood by 
n^self and other Bodhisattvas, we shall speedily abandon 
the discriminating of bemg and non-being and attain the 
realisation of the highest knowledge (anvttarar-samyah~ 
saAlodhi). 

“Then the Blessed One said Listen, 0 MahSmati, to 
what 1 teU you. The idea of Sfinyatfi bdongs to the domain 
of imagmative contrivance {parikadpita) , and as people are 
apt to ding to the terminology of this domain, we have the 
doctrines of Sunyati,, Anutpada, Advaya, and NihsvabhSva 
[le, with the view of freeing them from the dingmg]. 

* Seepp lS5f and 223 f 

* Pp. 73£r. 
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“Briefly, there are seven sorts of Emptiness (.SOnyata) 
(1} Emptiness of Appearance (lakshana), (2) Emptmess of 
Self-substance (bhdvasvabMva), (3) Emptiness of Non- 
action (apracariia), (4) Emptiness of Action (pracanto), 
(o) Emptiness by 'which is meant the TTnnamabihty of Ex- 
istence (sarvadAarma-ntrabiildpya), (6) Emptmess of the 
highest degree, by which is meant Ultimate Beahty (para- 
martha), i e , Supreme Wisdom {aryajflSma), (7) Emptmess 
of Beeiprocity (ttareiara). 

“What is meant by Emptiness of Appearance? Ex- 
istence IS characterised by mutual dependence; individnahty 
and generality are empty when one is regarded apart from 
the other, when things are analysed to the last degree, they 
are to be comprehended as not existent, there are, after all, 
no aspects of indi'ndnation such as ‘this,* ‘that,' or 'both', 
there are no ultimate irreducible marks of differentiation 
For this reason, it is said that self-appearance is emp^. [By 
this IS meant that appearance is not a fmal fact ] 

“What is meant by Emptmess of Sdf-snbstance* It is 
beca'ose there is no birth of self-substance by itsdf [That 
is to say, individualisation is the construction of our own 
mind, to thinlr that there are in reality individual objects 
as such, is an illusion; they have no self-substance, therefore 
they are said to be empty.] 

“What is meant by Emptiness of Non-action? It means 
that harboured in all the Skandhas there is, from the 
first. Nirvana which betrays no sign of activity 
is, their activities as peroeivd by onr senses are not real, thty 
are in their nature quiet and not-doing]. Therefore, we 
speak of the non-acting of the Skandhas, which is charac- 
terised as emptiness 

“What is meant by the Emptmess of Action? It means 
that the Skandhas are free of selfhood and aU that betoff 
to selfhood, and that whatever activities are manife^ 
them are due to the combination of causes and condi^ 
[That is, they are not by themselves independent creatmg 
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agencies, they have nothing vrhich th^ can claim as hdong* 
mg to them ‘seU’ (atmon), and their karmic activities are 
generated hy the coignnotion of many causes or acmdents.] 
For which reason there is what we designate the Emptmess 
of Action 

“What IS meant by the Emptmess of the IJnnamability 
of All Thmgst As this existence is dependent upon our 
imagmative contnvanee (pankidpvta), there is no sdf -sub- 
stance m it which can be named and described by the 
phraseology of oim relative knowledge This unnamability 
IS designated here as a form of emptiness. 

“What is meant by Great Emptiness of Ultimate 
Beality, whidi is Supreme Wisdom When the supreme 
wisdom IS realised m our inner consciousness, it will then 
be found that all the theories, wrong ideas, and all the 
traces of begmnn^less memory {vasana) are altogether 
wiped out and perfectly empty This is another form of 
emptmess 

“What 18 meant by Emptmess of Beciprocity? When 
whatever quality possessed by one thmg is lackmg lu 
another, this absence is designated as emptmess For in- 
stance, m the house of SngSlam9tn there are no elephants, 
no cattle, no sheep, etc , and I call this house empty. This 
does not mean that there are no Bhikdius here. The 
Bhikshus are Bhikshus, the house is a house, each retamiug 
its own characteristics As to eleidiants, horses, cattle, etc , 
they wdl be found where they properly belong, only they 
are abseit m a place which is properly occupied by some- 
body dse In this manner, each object has its special fea- 
tures by which it is distinguished from, another, as they are 
not found m the latter. This absence is called Emptmess 
of Beeiproeity 

“0 Mahamati, these are the seven forms of Emptmess, 
and of these the last-mentioned one is the lowest Tnuri and 
IS to be avoided by thee. 

“Further, 0 Maldhnati, there is no-birth by hop 
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are things said to be tmbom, except -when a -man is 
3XL a Samadhi Therefore, we say that there are no-births. 

“O Mahamati, when we say that there are no self- 
snbstanoes, it means no-birth, according to the deeper sense 
of the word All things have no sdf-sabstancei, seeing that 
there is only an instantaneons nnintemipted eontinnatios, 
and that changes from one state to another are observed 
thronghout existence [If there is self-substanee which does 
not yield itself to changes and transformations; Hiia umvexsal 
flow of hecoming wiU never take place] This is what is 
meant by the non-existence of self-sabstance 

“What IS the meaning, 0 MahSmati, when we say that 
there is no duality? All things exist m pairs like light and 
ahade, long and short, black and white, the one cannot be 
aeparated from the other. So are all things Samsara 
and NirvSna, th^ are not two It does not mean that where 
there is NirvSna, there is Sams&ra also, or that where there 
IS Samsara there is Nirvana, for they issue from different 
causes Yet they are not two, and so are all thmgs, hke 
Samsara and PanmrvSxia. [Duality is only possible by 
postulating Bomethu^ that is not dualisbe Nirvana and 
SamsSra are evidently two, they are not to be merged m- 
discriminately, but so long as we chng to this dualistio 
thought we are unable to reach the und^ung centre of 
thought where is the realisation of the Bud^iist life. Tbs 
transcending the duality of existence is called here non- 
duality ] For this reason, 0 MahSmati, thou shouldst dis- 
cipline thyself in Emptiness, Birthlessness, Non-duality, and 
Non-substantiality of Self 

“This was then ei^ressed by the Blessed One m the 
gatbls 

“I have always been preaching Emptiness wbch is 
above etemality and exbrpatiou, SamsSra is like a dream, 
like mays, and yet there is no disappearance of karma 

"So are the s)^ and NirvSpa wbch are two forms of 
Nirodha (annihilation) ; the ignorant wrongly disomnmate 
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■where there js no action, but the -wise go beyond being and 
non-being. 

“At that time the Blessed One said to Mahamati: 0 
MnTiawiati, Emptiness, Buthlessness, Non-dnalily, and Non- 
substantiality of Self— this is what is taught by all the 
Buddhas in all the sntras, indeed there are no sutras in 
which teaching is not to be met ■with. But, 0 Mahamati, 
what is expressed in ■the sntras is in accordance with 'the way 
of t^i-nTn-ng cheri^ed by all beings. It deviates from the 
right path, it is not the talk directly establi^d in the 
truth of suchness For example, 0 Mahimati, the thirs^ 
deer taking the mirage for water and abiding by it, does not 
realise that there is no ■water here. In like manne r, the 
teaching of all 'the sutras is an appeal to the discriminating 
habit of mind on 'the part of sentient beings. It is not 
the talk on the 'truth of suehness as established by supreme 
■wisdom. Therefore, 0 MahSmati, conform thyself to the 
inner meaning and do not allow thyself to be engrossed in 
words of teaching.”^ 

From this quotation we can see that these four terms, 
SHnyata, anutpada, nH^abhSva, and advaya mean the same 
thmg, or rather express so mai^ aspects of the same fact. 
When it is said that aU things are emply, it does not mean 
that all is void, but that particular objects as sndi have no 
ultimate reality Particulansation is the construction of 
mind, it has no birth in the objective world, that is to say, 
nothing has been cheated in this world which can daim to 
be absolutely real, that is, to be in possession of self-sub- 
stance For existence is forever becoming, there is nothing 
in Ihe world of particulars that retains its sdf-snbstantiality 
or sdf-identity or unchangeable and unchanging selfhood 
throughout eternity The idea of becoming presupposes re- 
lativity, that is, duality, and as long as this duality or 
multiplicity is adhered to as final reality, this solid, hard- 
shelled world -will resist the penetration of our intuition. 

^ Ahstraet, lS-n. 
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As the result there will be uo fusion of subject aud object, 
this and that, self and not self, which means an eternal 
quarrel between the two, and consequently eternal unrest 
When emptiness, no-birth, and non-substantialily are ac- 
cepted, non-duality or non-multiplicity must be recognised 
as true also All these are related ideas. 

In the “Sagathakam” we have ^ 

“No-birth and Suchness, Ultimate Limit of Bealiiy and 
Emptiness — ^all these are dii^rent names for one thmg^, do 
not wrongly discriminate and regard them as non-existent 
“.As in the world Tiast% (hand) is also called hara, and 
Indra is also called Sakra or Purandara, so with all thmgs 
there are many names [for one and the same thing] Do not 
wrongly discriminate imd regard them as non-existent 

"Form (rUpa) and emptiness are not different, nor does 

no-birth differ Do not wrongly discriminate, all erroneous 

mews arise from asserting difference " 

"Suchness means no-birth "* 


The Buddkxst canceptum of ImmoriaMy 
Belatively speaking, no-birth implies no-death, and 
when the hlahayana philosopher declares that existence has 
the nature of no-birth, does he mean that the world as it 
stands is immortal and not subject to the law of causation* 
How does this view vary from that of the other Indian 
philosophers who uphold the hypothesis of a creator and his 
immortality f In diort, in what respect does Buddhist im- 
mortality differ froiq other forms of immortality* Tto 
was the question proposed by Mahgmati who puts it m the 

following form* . 

"The doc*ii*in« of unmortahty {tmwrodhSia/iaV^i 
advocated by the Blessed One seems to me not differmt m 
any w^ from that of aU the philosophers For the latter 

* The Saneknt text has here rOpaqro, to whiA 
corteapondnw, white Wei has ft (/a) whieh ecuate Shama or tern 

• G 875 
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too talk about the immortality of the causal agencies as 
much as the Blessed One himself 'who afSrms the immortality 
of space, Apratisamkhya-Nirodha, and Nirvana The philos- 
ophers ftv plmn the nse of the world from a creator and the 
law of causality, while the Blessed One too explains it as 
caused by ignorance, desire, and karma, Both uphold 
causality, the difference being in name only This also 
applies to external objects which are conditioned externally. 
Seeing this, there is no difference between the inews held by 
the Blessed One and those of the philosophers The latter have 
atoms, primary germ, Isvara, Lord of Creation, etc., and 
assume the immortality of these nine objects; whereas the 
Blessed One says that all things are neither bom nor pass 
away, to which the categories of being and non-being do not 
apply. And then the elements are not destructible; their 
sdf-nature is neither bom nor passes away, moving though 
the various paths of existence they retain their sdf-identity. 
Though the discrimination upheld by 'thee is somewhat 
different, all is recognised by the philosophers For this 
reason, thou hast shown no deviation from the doctrine of 
the philosophers If there is anything m thy doctrine dis- 
tinguishing it from theirs, pray tdl me As far as the con- 
ception of immortality is concerned, thine and theirs do not 
betray any dissimilitude According to the Buddha, many 
Tathagatas do not appear in the world at one time and at 
one place. If the philosophers make the same assertions as 
the Buddha himself, we must say that there are [more than 
one Tathagata] ” 

This was the way Malmmati presented his doubt as to 
the sameness of the Buddhist position with that of their 
opponents In the follo'wing the Buddha attempts to tlafina 
his doctrine against the so-oalLed philosophers' as regards 
the problem of immortality or that of “no-birth" n-nd “no- 
passing-away ” 

“0 MahSmati, my -new is not the same as that of the 
l^osophers, not only as regards immortalily, but as 
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^ards birth and unpemanency. Why* According to 
them, there is a self-snbstauee about 'which they assert 
i^ort^ty and nnchangeability My positioa is not that, 
for It does not fall into the categories of being and 
being. It goes b^ond the oategones of being and non- 
bemg, of birth and disappearance, it is not nor 

M it non-existenca How is it not non-existent 1 Because 
it IS like unto a diTcrsity of forms appearmg m a dream 
or nfiya How is it not existentl Because the self-sub- 
stance of forma is not to he asserted as anHtftnt "vire see 
as appearances which are not realities, we grasp (grofto^a) 
them as before us yet they are not really graspaUe For 
this reason, all emstenees are to be regarded neither as 
existent nor as non-existent If we know that what we see 
before us is no more than the manifestation of our own mind 
and abide within ourselves where no dualistic discrimination 
takes place, we see that there is nothing astir m the world. 
The Ignorant assert themselves m their domga, diBcnmmate 
therein, bat the wise do not 

Mah S m a t i, this is due to the discnnunation of un- 
reahtics whereby the ignorant get altogether confused in 
their judgments. It is like 'the Gandharvas' palace or 
magieally-created figures. O Mahamati, it is like the child’s 
observing the various magie'Created trades-people who appear 
going into the Gandharvaa’ palace and again coming out of 
it, he imagines m his confused TI^lTll^ that all thia is real 
and asserts 'to that effect So it is with the ignorant who 
are confused in the judgment of birth and no-hirth, and 
of the created and of uncreated, there is realfy no 
appearance, no disappearance of the magical figure^s^ of 
which we can assert either as bom or as passed, because 
they are 'unpredicable as being or as non-bemg The 
ignorant falsely assume birth and disappearance, but the 
wise do not 

“0 MahSmati, by being untruthful it is meant that the 
self-nature of things is not truthfully discerned as it is m 
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itself Wlieii however an imtme view prevails, there is an 
nt-tnelnnent to the self-suhstance of thir^, failing to see 
them in their sohtary qinetade, and as long as this quietude 
fails to be seen, there will be no disappearance of wroi^fnL 
disenmination Therefore, 0 Mahamati, a view based on 
formlessness of things is superior to that based on form, 
because form is the cause of birth When there is formless* 
ness, it puts a stop to the rise of discrimination, and there is 
a state of immortalily, which is Nirvana 0 Mahamati, one 

Nirvana where one sees the abode of reality in its truth- 
ful ai gmflnatinTt and abandons the discrimination of all that 
IS TtnTiii and all that belongs to mind. Then there is the 
realisation of supreme wisdom which lies in the inmost con- 
sciousness of the Tathagata this I call the Solitary (vwikta) 
and Nirvana 

No-btrth Means Transcending Belattvity 

Aa is manifest throughout the LaAkdvatara, one of its 
mam contests is that ignorance and consequently the state 
of always bemg m bondage is due to discrimination wrong- 
fully made concerning the self-nature of existence. That is 
to say, because we are so addicted to the categories of bemg 
and non-being, birth and disappearance, creation and des- 
truction, etc , which are the products of discrimination, we 
cannot look mto the truth and reality of things; we must 
disentangle ourselves from this bondage of the so-called 
logical necessity of opposites and return to the primary ex- 
perience if there be any such and see and interpret things 
from the knowledge revealed therein and thereby By this 
pnmary experience which is not logical but issues from a dis- 
cipline, existence is taken m its truthful signification, aU the 
intellectual scafEoldmgs and constructions are thus done away 
with, and what is known aa non-discnminative knowledge 

* Pp 197— 800, aeeoiding to tiis 7*ang Pot an atindgment see 
above, pp 124 f ; aud for a tnuudabon from tbe Sanskrit see under the 
‘‘lIiiid-only,»» pp. 264r-267, of these 
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sot; 


(avtAalpajMna) ju Mahayuna temmology shines out, and 
as a remit ue sec tluit all things are unborn, uncreated, and 
never puss away, and that tdl appearances arc like magically- 
created figures, or like a dream, like shadows reficcted on a 
hcreun u£ eternal solitude and tranquillity. The Mohayonuit 
eye is always gazing at the sercen itself, but it will be 
cotibcious uf the screen os long os it is discriminated from 
the shadows svhtch m turn are themselves discriminations 
This IS not yet perfect attainment, the Lan^dvaldra wants 
to go on further declaring that the screen of eternity too 
must be abolished, for it is only thus that ignorance is for- 
ever dispelled leaving us perfectly free and unhampered m 
alt our sceings and doings When we come to this culnuna- 
tiou of intellectual perspicuity wc realise what is meant by 
all things being unborn and conform ourselves to the Anut- 
pattika-dharraa-kshilati. 

When the following gatlias* arc seen in this light, the 
doctrine of no-birth, no-causality, etc , will grow quite mtel- 
ligiblc, and, as the Prajiidpdraniitd warns, will not frighten 
us any longer. 

97 "That all things are causelessly evolved, as they 
arc not to be described in terms of relativity, such as bemg 
and non-being, duicnnunating and discriminated — this is 
what I coll no-birth 

98. “The mind disengaged from objectivity and free 
from the twofold Svabhava,® the mind that is obtamed by 
a revulsion (pardvrftO at the basis of conseiousness— this is 
what I call no-birth. 

99 "It is no external existence, no non-existence. 


« Pp 300-204, freely translated For gB 
DD S70-27S I may add that this whole senes of gOthBs S^iii 

Jepc^Ud bodily xa tto »Sagatbak«m» «^*;!SSiSs « 

nn 337-341. eu 581-M3. The rcoppeonuieo of so nxony g“«™ 
the "Bogathokom" properly holonging to the inoin text is prw 
xnter Jt^prohlcL coneenung the textual eempositxon of the Zos- 

iatoMro^^ ond the Ftiratantra wow of existonca 
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it :s beyond the grasp of the mind and transcends all 
pTnlnsnpTnnal mews — ^this is -what IS characterised as no-birth. 

100 “AH snch terms as ‘empty,’ ‘having no self-sub- 
stance,’ etc, are to be thus understood. We talk of bemg 
empty not because of emptiness but because of no-birth ’’ 

The idea is that the Buddhist doctrine of emptiness is 
not absolute annihilation but the denial of a relative world 
as finnl reahty where birth and death actually take place. 
This, however, does not mean that there is behmd this 
world of appearance something which contrasts with the 
former and which is what is really real as distmguished or 
discriminated from the phenomenal According to the 
Mah^ana, the outside world of foim-and-name and the 
inner world of thought and feeling are both no more than 
the construction of mmd, and when the mind ceases, the 
weavmg-out of a world of particulars is stopped This stop- 
pmg 18 called emptmess or no-birth, but it is not the wiping 
out of existence, it is on the contrary viewing it truthfully 
unhamp ered by discriminative categories Buddhism, there- 
fore, upholds causation on the ground that things actually 
come into view and pass out of view, only it rejects the view 
that causation has its first term, has started from a primary 
cause or causal agent which is a fixed final reality The fol- 
lowing IS to be interpreted m this bght 

101 “There is a concatenation of causal chains 
(kaZdpaA pratyayanSm), whereby things come mto existence 
and pass out of it If this linking is loosened, there will be 
no birth, no disappearance 

102 “As soon as there is any loosenmg at all in the 
cham mutually conditioning, there will be no existence; one- 
ness and separateness are the ideas by which the philos- 
ophers discnnunate [causation] 

103 “There is nothing really bom — being, non-being, 
and the negation of both, there is only a concatenation m 
which one sees thmgs coming mto existence and passmg out 
of it. 
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lOft "It IS only owing to conventional ideas that we 
speak of a matuaUy-linked chain, of causation 'When a dis- 
location takes place m the chain there is no birth, so called, 
whatever. 

103 "As there is absence of birth, we call it no-bixth, 
in fact there is nothing but a continuity of chain; and thus 
we avoid the faults of the philosophers. The ignorant do not 
understand it 

106. "Apart from concatenation there is nothmg to 
be regarded as bom, if one soys there is, he commits a sm 
against the doctrine of causation; he is the destroyer of the 
causal chain. 

107 "If the causation-chain is [something external to 
things subject to it], like a lamp shining on a variety of 
thing a , there must be something somewhere [which is known 
as chain, but] altogether different from what it [truly] is. 

108. "[Such things, if there be any, have] no sdf- 
substanee, are unborn, and are by nature like the rfqr, such 
c- lmnia are realities that are different from true reahty, they 
are what is cherished by the unwise. 

109 "There is another kind of birthlessness which is 
the truth itself realised by the wise, they abide in conformity 
with this unborn truth whose birth is [what really consti- 
tutes] no-birth. 

Ill "Ignorance, hankering, working, etc , are mtemal 
causation-chains ; the tree, lump of day, utensil, whed, seeds, 
j iTflTne "*" , and suchlike constitute an external oham 

112. "If there is horn anywhere anything outside these 
and yet determined by causation-chain, this goes agaiMt the 
view which upholds causation-only, and is not in accord witn 


the right teaching . . 

na "If birth, so called, is really non-existent, 
in^ aUi gpnaft IS there that is chained to concatenation? [ * 
as far as our conventional senses go] there is mutual^ - 
diboning and birth, and this is the reason for our mamtam- 
ing the doctrine of causation-ohain 
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114. “Such eategones as heat, fluidity, motion, solidity, 
etc , are discriminated by tlm ignorant ; such are concatena- 
tions, they cannot he designated as categories, hence they 
have no self-substance 

iloAnrth, Trcmseendental Truth, and Eternity 
Unthmidble 

We know that there are two positions usually taken up 
by the Mahayana thinker who attacks problems of ontology. 
Unless we know which of the two positions is bemg upheld 
by him at the moment, we shall find hun quite frequently con- 
tradictug himself The one is that of conventionalism, and 
the other if we put it so is a highly metaphysical one If 
we designate the first as a relative position, we may call the 
latter the absolute one From the relative or conventional 
pomt of view the Mahayana admits that there is causation 
and the world moves on from one state to another m con- 
formity with the law, but it refuses to give this contmuance 
an absolute value, for it is real only as far as our senses 
are concerned Ckinventionalism or naive realism does not 
after all give real satisfaction to the deeper demands of the 
rdigious consciousness So the Buddhists ask us to go 
beyond this world of appearance where supposedly aU births 
and deaths are objectively reaL A realm beyond the senses, 
however, must be opened from withm ourselves. When we 
pursue our objective course they would say we come to no 
end, one cham leads to another, the concatenation has no 
begummg and no conclusion We now make a retreat and 
d^ deeper and deeper down mto the very foundation-rock 
of consciousness When we do this, as the La'AkSvatara says, 
there finally takes place a revuMon {paravnttt) apparently 
withm our own minds. There opens up a new vista where 
we never expected anything religiously or spiritually con- 
■vmcmg In the beginning we supjiosed that we could not 
get down deep enough to come in toucdi with anything tran- 

* Pp 200-204 



800 


LANKAVATARA. SUTRA 


seeudental But the new ezpenence now mspires us with a 
conviction hitherto altogether unhnown This is the new 
position supei>scnsual and absolute, this is the supreme 
wisdom {&rya]nSaia), the realisation of which withm our- 
selves IS so emphatically reiterated m the sutra And it is 
from this point of view that the world is now descnbable as 
unborn, with no self-substance, and unconditionally empty 
and not at all limited by causation. Birthlessness (anut- 
pada) or emptiness does not belong to the domam of onr 
relative consciousness The sutra in this respect is quite 
explicit lest the unwary should slip at this pomt The devd- 
opment and definite assertion later m the hladhyamika 
school of the conception of twofold truth, Samvntti and 
Faramfirtha, or worldly and transcendental, is the natural 
consequence of the positions taken up by the LankSvatara 

In order to show, though somewhat over-repeatedly, 
that the birthlessness of all things (sarvadharmatiSm- 
anutpidam) refers to a world not filled with sense-data, I 
quote the following.^ 

‘‘Again, O Mahamati, it is taught by the Tathagatas of 
the past, future, and present that all thmgs are imbom 
Whyl All things® are unborn because they are the mam- 
festations of our own mind and have no reahty of them own, 
of which one can say that they are existent or non-existent, 
or that they are bom O Mahamati, all thmgs are like the 
horns of a hare or a horse or an ass or a camel As they are 
disommnated erroneously owmg to the wrong judgments 
tiinf. are cherished by the ignorant and confused, they seem 
to but m fact they are unborn That all thmgs are 
never bom in their nature— this is realised only by supreme 
wisdom deeply burned m the mner part of conscionm^, 
and IS not to be grasped by the discnmmative and 
mtaliig nTine of the Ignorant and confused The realms 

» Tb^ghont the text, eometnnee sarvdbitava, uaaataaea sarwiF 
dharma. 



SOME OP *PTTff. BEPOSTAXT TTTF.n'RTPS 301 


sapteme 'nisdoia. and rdative knowledge are not on the 
same jdane. The world in whieh onr bodies are nourished, 
works ox ntilitj are carried on, and where we have onr 
habitation — ^this world so dtaraeterised rises from the Jlaja- 
vijnana when the latter divides itsdf into that which is 
graced and that which grasps; whereby the ignorant are 
attached to the dnalisfcifi view of things, thinking that there 
is birth, abiding, and final passing away, and farther th^ 
imagine that there really is the birth of aE things to he 
safasmned nnder the categories of being ‘‘-'nil non-hmng. 
Therefore, 0 MahSmad, in this thon. hast to discipline thyself 
asddxionsty.” 

The reference to the hare’s horns requires some explana- 
tion. As onr common-sense experimice tells ns, the here Tips 
no horns, and this supplies one of the well-known analogjics 
or ninstrations for the Indian philosophers and logicians to 
their reasoning on non-esdscence and empdnes. Thus the 
ZaAkdvatara makes frequent allnsions to t-Tiig iUnscratian 
when the discourse turns on the problem or no-birth and 
other kin d r ed subjects. 'Wbat the sutra contends about 
this is that the doctrine of no-birth must not be understood 
in the same sense as the absence of bnTng on a bare's 
In the latter case the absence bdongs to the fidd of rdative 
knowledge, wbOe the no-birtb is one of die utteranees 
Erectly tsming from the highest religious experience in the 
Buddha's life, and it naturally transcends a world of mere 
sense-data. That the hare has no horns gains its 
when it is contrasted with a cow which is adorned with a 
pair of horns. Therefore, this kiriii of non-esistence or 
birt hl e s snpss is a relative one and no azialogy eiisis between 
it and the Buddhist doctrine of no-birdi. There is anodier 
sense in which, this analogy fails to ilinstrate the no-birth: 
for notion that the cow has horns is a product of illusive 
discrimination, as such horns have no reality like 
objects in this world of partiettiars. "When that with which 
a thing is contrasted no more exists, the contrast itself 
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its sense There is still another aspect to thia analogy irhioh 
makes it irrelevant to the proper comprehension of tlw Bud- 
dhist doctnne of no-birth That is to say, when the hare 
alone is considered m its absolute aspect, with no reference 
whatever to anything outside, we cannot make any statement 
whether alSrmative or negative as to its horns This is 
what the LatAS/oatarasHstra means when it says that the 
absolute truth transcends the relative categories of bemg and 
non-bemg as in the case of the hare’s horns Not only the 
absence of horns on the hare is a relative assertion, but the 
idea itself is a result of disennunation 'When the hare alone 
all by itself with no reference to anything is set before u^ 
what argument, what inference, what relationship, and what 
discourse can we advance on itf Here is, indeed, the birth- 
^^■inmaiiH of all things as maintained by the Mahayanists ^ 
When this idea of no-birth or birthlessness (anufpada) 
is expressed in a more positive form it is eternity unthin kable 
(ntijfam actntyam) The truth being above tiie category of 
oausation and not subject to birth and disappearance, it has 
no other way to bo described but as eternity, and as this 
eternity is an absolute one and not contrasted to im- 
permanenoe or transiency, it may most fittingly be qualified 
as unthinkable. So we have here the “niiyam-acmtyam’ 
as the realm of supreme wisdom realised in one's innermost 
^.ftTiirninnanasa, as of the ultimato signification stamped with 
the aeal of sndmess {ySihStathyamudrd) * In what sense 
this IB will be shown in the following pages 

WaTiSTniiti wants to ’know what difference there is bfr 
tween the Bnddha’s own view of what is “nnthmtably 
eternal,” and that of the philosophers who also 
the makers (Mruno) or creafave agents being such To ^ 
the Bnddha answers “What is so regarded by the philo^ 
ophers, cannot be established as snch because thmr idea oi 

» This IB an abstroot of the artrnment concenung to 
home (fafoOTShano) aa somewhat subtly made out on pp ol-sa 

* P 69 ff, and p. 166. 
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a eatise is not sufficient, beeanse their causer has no reason 
in itself to be established as eternal What is considered by 
them as eternal is in its nature something not etemaL Their 
■new 18 based upon an irrelevant analogy for theur eter- 
nity is contrasted to things not eternal, that is, transient 
things of a relative trorld. Their etemily is a conditioned 
one, and not the unthinkable or transcendental Theirs has 
no value of reality. It is like the hare’s horns It is only 
talked about, it emsts in our language it is true, but 'with no 
corresponding reality The philosophers fail to comprehend 
the meaning of svaJietvloScshana (self-cause-character) by 
which the Buddha makes his assertion about etemiiy un- 
thinkable. This IS a state realised by aU the Tathagatas in 
their inmost consciousness and aimed at by all 'the Bodhi- 
sattvas as the finality of a life of 'the usual discipline 
Depending on this experience which is not conditioned ly 
the logical categories of being and non-being but which is a 
self-realisation requiring no external proofs, the Buddha’s 
position is unassailable It is quite unlike the philosophers’ 
conception of a maker; it is something un-made ""d un- 
makmg, [we m^ say something un-bom], it is like ^ace. 
Nirvana, and Nirodha, and therefore it can most becomingly 
be designated as eternity 'unthinkable {miyScintyata) 

This something, “eternity unthinkable,” is also known 
as the truth such as it is, or supreme 'wisdom realised m the 
lumost consciousness of the Tathagatas. Nityacinfaiveyam 
iaihagatanSiii pratyatmaryaj^Snadh%gamatathatS? The un- 
born has a positive connotation which is comprehensible 
through an experience only But as our everyday life is so 
encumbered and warped by moral and intellectnal prejudices, 
the Lankavatara makes desperate attempts to relieve us of 
this fatal inconvenience Hence its untiring reiteration con- 
cerning the significance of transcending every form of 
dualism, — and this by experience and not by intdlectnalism. 

’ Abstract, pp. 59-01. 

‘ P 60, 11. 8-9. 
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Whyl Because the latter is another name for discnnuna- 
tion (vtkttlpa), and disorinunation is the builder of a trorld 
of particulars. As long as a man is thus in fetters, there is 
no hope of liberation for him 


The Positive Conception tn No-lirtk 

“Why are all things unborn? 

“Because they are unpredicable as made or mabng, 
because they have no creator 

“Why have they no self-substance? 

“Because 'when they are revie'wed with the mtenor 
intelligence (svahuddAi),^ the categories such as indivi- 
duality and generality are inapplicable to them. 

“Why are all things neither departing nor coming? 

“Because though they are characterised with the marhs 
of indmduahty and geneiality, these marks, conung and 
departing, neither come nor depart. 

“Why do all things never cease to exist? 

“Because their not having self-snbstanoe makes it im- 
possible to take hold of them. 

“Why are all things impermanent? 

“Because as soon as they take forms [or appear mth 
individualised marks] they assume the nature of imperma- 
nence. 

“Why are all things permanent? 

“Beca'use 'though 'they take forms [or appear mth indm- 
duahsed marks], they take [really] no such forms, m 
leality there is nothing bom, nothing passmg away ' _ 

When it IS declared that there is no birth of anythmg. 


* Also colled ••pratyatmadhigotatmldhi,” V t®®/ 

» Pp 115-116 Of p 166, ■where the Buddha rtf ota 
n..fann, "All things are unhom” as established hy ^ 
heeanse the latter try to ground it on the togie 
The Buddha msltea the eame assertion, but m his 

own expenence. being an intuitive knowl^ wt deto^^ ^ 
dlursiv^easomng Besides, no Buddhist knowledgo » stsmsd wito 


egotistic mobves 
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that all 13 empty and has no self-snbstance, tre are apt to 
come to an erroneous condnsion whidi is this If tins he 
the case irhat is the use of our disciplining ourselves for the 
deansmg of defiling passions and the realisation of supreme 
msdom* Is not all a dream, a magical^-created pheno- 
menon, with no reahty underneath! For this way of reason- 
mg, Buddhism, especially Mahayana Buddhism, has been 
censured But as we have stated over and over again, those 
who take this view are still under the bondage of wrong 
judgments and discriminations The main thesis of the 
LanhSvatara, aside from its practical message of self-realisa- 
tion, may be said to dispel this form of erroneous inference. 
Therefore, announces the Buddha,^ the doctrine of non- 
existenee (abhava) is, in fact, a means by which the ignorant 
nd themselves of erroneous imagination (parikdlpifa) and 
discnmination (vtkalpa) ; and whm they are ridded of these 
and get into the society of the wise {drya), they would realise 
that there is indeed something really subsisting and endowed 
with self-subatauee The eye that sees into the truth is an 
eye of wisdom iprajHacakshm) * 

This something unborn and now so positively asserted 
IS Tathata, Suehness, as was above referred to, but 
Tathatk has still an inteUeetive odour. If it is preferred, 
here is one with an ontological connotation, by which I mean 
the egression, dryajiidnarSfuaihSvcir^astn, or drya^astit- 
tvabhava * 7 aatu generally means “a really ezistiag thing” 
or "essence of a thing,” but in Buddhism it quite frequently 
denotes an individual object in the world of individuals and 
18 not necessarily understood in a metaphysioal sense. This 
is especially important because Buddhism bemg a form of 
ideally does not itself take kindly to terms savouring of a 
realistic interpretation of existence. 'Whatever this is, the 
* P. 163 et seq 
' See also p 40, L 4 

P. 165, see dso p. 60, vrlieie Wchfimati asks the Buddha to 
cuconiae oa dipo-jSaaa.vast« whieli is the basis of Siatingmainnp the 
one handled sad eight tenia. — a .--e 
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existence of a Yastu is afiSmed by the Lahkavatara, vhose 
self-substance is snpreme ^nsdom as residing in the depths 
of our consciousness 

Vastu is generally rendered as ^ (thih) in the Chinese 
texts, and this is \vliat the Sung has here; but the Wei adopts 
(pitt-l/tt) meaning “original being, or existence,*’ and 
the T'ang (wuio-wu) “mystenous thmg,*’ in the trans- 
lation of the following g&thd,^ manifestly diowing that vastu 
has here a special connotation 

“Being and non-being — between these two limits the 
mind moves , with the disappearance of this field the mind 
properly ceases to operate (9). 

“When an objective world is no more grasped, there is 
neither disappearance nor non-being [os all these belong to a 
realm of relativity], except something absolute known as 
Suchness (tathatSvastu),^ which realm bdongs to the wise 
( 10 ) ’’ 

Viewing the world from this point of view, i e , from the 
point of Btemal Suchness unthinkalde (ocintyc) and un- 
attainable (anupalabdhj/a), it is quiet and unborn, cannot 
be characterised either as being or as non-bemg, it is above 
PftTniTi e and going; and in this sense it is empty like the 
hare’s horns, like a dream, like the barren woman’s chdd, 
and like magical creations From the ideahatio understand- 
nig of existence, there is Mmd itself (otitamSfru), whnm 
when asserted ^videa itself into subject and object, and 
issues an eternal concatenation of causd ch^- 
The philosophers take these transformations (pori^onw) for 


1 p 147 

• miese two gathaa with the others on ttae page (1*7) b» w 
seated vTthe ‘'sfgathekaai,” p 888. gg 178-177. g MO- P 
re. 19*-196. with Bhght varntwn*; Tto ^ 

It reads here tathStOwfM. 

(g 175) Bamediotaly preceding these in the fbe 

iLatog to read in connection with theni 

lealm of thought (o.«o), they are nale^g. of 

non-discwininatiTO, thought faUe into duahejn, hence Eraifll is 

duerunination. “ 
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reality aod eling to them with egotiatical motives and evil 
dedgns. Nine transformations are recognised by the philos- 
ophers, as regards form {sarhatham), appearance {lak- 
sho^a), cause (hetu), eombination (yukh), opinion (dff- 
^ti), birth (utpSda), existence (bMva), manifested con- 
dition (pratyayabhmyakU), and manifested work {kriyabM- 
vycAti)} 

Whatever one may say about the phenomenal world 
given to our senses, the Lamkavatara insists that all things 
are unborn because they are found so and for no other 
reason. Here we return to the position from which we 
made our start, that is, that all the metaphymcal and 
epistemological statements made in this sutra are finally re- 
solvable into self-realisation {pratySima^edyayati^hanm). 


Pp. 15S-15S Ezeq^ the toansfoimataim ot tom (somstMna), 
no a^IanatioB is given Iieie oi the otlier eight. 
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3. THE TRIPLE BODY OP THE BUDDHA 
The Doeirtne Outlined 

The dogma of the Tnple Body (tnkaya) as now ac- 
cepted by all Mahayana schools of Buddhism m China and 
Japan is a late development in the histoiy of Mahayana. 
The dogma, before it was fully formulated, was only 
adumbrated here and there in the earher Mahayana sutras 
It was, probably, not until the Yogacara philosophy began 
to be crystallised into a system by Asanga and his predeces- 
sors that the conception of the Tnple Body came to form a 
part of their programme 

According to the YogacSra philosophy, the Triple Body 
IS Dharmakaya fa-shin), SambhogakSya poo- 

shen), and Nirmanakaya htta-shin). Dharma here 

may be understood in either way as “reahty,” or as “law- 
giving principle,” or simply as “law “ Kaya means 
“body,” or “system ” The combmation, dhamudMya, is 
then literally a body or person that exists as prmoiple, and 
it has now come to mean the highest reali^ from which all 
ttiiTigg derive their being and lawfulness, but which in itself 
transcends all limitmg conditions But Dharmakaya is not 
a mere philosophical word, as is indicated by the term 
“kaya,” which suggests the idea of personahty, eternally 
as it relates to Buddhahood It bdongs to the Buddha, it 
is what inwardly and essentially constitutes Buddhahood, for 
without It a Buddha loses altogether his bemg We may 
regard the Dharmakaya as corresponding to the Chilean 
idea of Godhead The Dharmakaya is also known as Sva- 
bhavakfiya, meaning “self-natnre-body” (g®#! teUrhsm^ 
shin), for it abides m itself, it remains as such retaining 
self-nature It is in this sense the absolnte aspect ot 
Buddha, in whom perfect tranquillity prevails 

The second Body is the SambhogakSya, which is oroi- 
nanly translated as Body of Recompense, or Enjoymen 
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Literally, "enjoyment” is a better word for swiAJwga, for it 
eomes ongmaUy from the root, hhu}, "to eat,” "to enjoy,” 
to which the pre&e sam, meaning "together” is aHdg/l Thus 
Samhhogaiaya is often done into the Chinese {Temg- 

ymg^Mm), (shou-yungshen), or (eikth-shhi) . 

When we have Recompense or Reward Body for it, 
the Chmese seem to point to another Sanskrit original, or 
else it 18 not quite a literal rendering, but given according to 
its derivative sense For this Body of Enjoyment is attained 
as the resalt of or as the reward for a series of spiritual dis- 
cipline carried on throngh so many kalpas. The Body thus 
realised is the Sambhogakaya, Body of Recompense, which 
is enjoyed Iqr the weU-deseiving one, i e , Bodhisattva-Maha- 
sattva 

The Buddha as the Body of Enjoyment is generally 
represented as a figure enveloped in all the ^oiy of Buddha- 
hood, for in him incarnated there is everything good and 
beautiful and holy accruing from the perfection of the 
apintual Me. The particular features of each such Bud- 
dha may vary according to his onginal vows; for inafaiTTftg ^ 
^ environment, his name, his form, his country, and 
™ activity may not be the same; Amitabha Buddha has 

Pure Lmd in the West with all the accommodations as 
he desired in the beginning of his career as Bodhisattva; 

^ so with Akshobhya as described m the sutra bearing 
his name. 

This second Body of the Trinity is sometimes known in 
^ese as Ting-riifin instead of Pao-diln (^). 

W ongmal Sanskrit term for yvng might not have been 
. ® as the one for poo Y%ng means "to respond” and it 
^ a present qmte difSenlt to ascertain wliat its original was, 
H* recovered, if this were possible, any 

ansknt sutra in which this term is used. From satkhkoga 
t sathbhogya,^ {ying) cannot be deduced, while the 
^ ^ In Aaaiiga’B lidhOyana SlOraUmkOra eaited hy Sylram Lfin, 
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chapter on “The TrikSya*' m the SuvartfOrprabhasa is miss- 
ing in the Sanskrit text in onr possession, evidently this 
being a later addition. The two Chinese trandations of the 
Buvarna-prabhdaa, one by I-tsing and the other by 

ParamdrAa contain this TrikSya chapter where both trans- 
lators have yingshin for the second Body. As to the 
original of pao-shen reference will be fonnd later on 

The third Body is the Nirmfinakaya, usually translated 
os huashin which means “Bo^ of Transforma- 

tion," or simply "Assnmed Body ” The Dharmakaya is 
too exalted a body for ordinary mortals to come mto any 
conscious contact with As it transcends all forms of limita- 
tion, it cannot become an object of sense or mtdleet We 
ordmaiy mortals can perceive and have communion with this 
absolute body only through its transformed forms. And 
we perceive them only according to our capacities, moral and 
spiritual. They do not appear to us m the same form We 
thus read in the Saddharma-pwfdarika that the Bodhisattva 
Avalokite^ara^ transforms himself into so many different 
forms according to the kmd of beings whose salvation he has 
in view at the moment The Kshttigarbha~s‘Stra also men- 
tions that the Bodhisattva Bishitigarbha takes upon himself 
a variety of forms in order to respond to the requirements of 
his worshippers The conception of the NirmSpakaya is 
significant, seemg that this world of relativity stands con- 
trasted with the absolute value of Sucbness which can be 
reached only by means of the knowledge of Suchness (toffc®- 
tajU) The essence of Buddhahood is the Dharmakaya, 
as long as the Buddha remains such, there is no hope for tM 
salvation of a world of particulars The Buddha ^ to 
ab ando " his ongmal abode, and must take upon himsdf sucn 
f, ^a as are conceivable and acceptable to the mhabita nte o 
this earth. The Holy Spirit emanates, as it were, 
Absolute Buddhahood and is seen by those who are preparea 
Iw their previous karma to see him 

‘ dhapter xaCTV. Kern's English translatjon p 406 et sec. 
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Nirm&Qa comes from the root mS, ‘‘to measure,** to 
“form,” “to display," to -which nir, meaxtixtg “out of,” is 
prefixed; and the -whole term, UirmlQakl^a, is generally 
rendered 'as Body of Transformation huashin) in 

most sntras and iastraa. Sometimes, however, Yis^-shln ( 
^), Besponse Body, is -used for this third memher of the 
Iblmty, causing cmifntion -with the second member, which 
is occasionally also detignated as Ying-shfin. It is sniqieeted 
that Ymg-shin as the third Boti^ is not ]^GrmanakSya in 
Sanskrit, perhaps it is Samvriti, as can be gathered from 
Tibetan sonrces. Samviiti is contrasted with ParamSrtha 
when truth is regarded as ha-ving a double aspect, one as 
absolute truth, and the other as rdative {paramartkaaatya 
and samvrttisatya), in concession to or in response to the 
worldly way of thinking. The Samv^ti-hfiya, therefore, 
may mean the Body of the Buddha which ^ assumes in 
rehouse to the requirements of his followers. In this the 
Buddha appears transformed and not in his original aspect 
as he is m himsdf. 

The Swiar^a^prdbhSsa on the TnpU Body 
There is a chapter, as was stated above, in the Chinese 
Snvari^if^rabhdsa}- devoted to the expotition of the TnhSya 
di^ma It is entitled “The Txil^ya Bistinguished.** The 
following is an extract from it The Buddha addreaaiag the 
Bodhisattva AkaSagarbha said, “O son of a good family, the 
Tathagata has a triple body, Hua-tiiln, Ying-shfin, and Par- 
shin. 'When the Triple Body is attained, unparalleled 
supreme enlightenment is attaint How does a Bodhi- 
sattva -understand Hua-ahin (JSfirmai^akSya) t O son of a 
good family, when -the Ta-thagata -was of old disciplining 
himself, he practised all kinds of -virtues for the sake of 
* l-tsmg (634^-713) ftaoslated the sntia after his zetatn ftom 
Jn 695. Pai ainftTt ha*B tiansUition came out m the first jrear ot 
w ^-shSsg (552). The eariiest traaelstioii is by Shanaaraksha of 
the »-orthem Zoang (397-439) and does not contain the Tnkfiya 
chapter. 
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sentient beings The discipline reached its perfection, and 
by virtue of the discipline he attained the state of freedom, 
and because of this freedom he knows how to follow up the 
mmds of all beings, how to be in accord with their conduct, 
and how to enter into their worlds He understands all 
the multifarious ways in which they are hving, and for this 
reason he appears to them in a variety of forms precisdy 
when and where it is most opportune for them to come mto 
his presence He never makes mistakes in this respect, not 
only in tune and space, but in conduct and discourse The 
Body he there assumes in such multiple forms is called the 


Body of Transformation (huorshin) 

*‘0 son of a good family, all the Buddhas and Tathsr 
gatas preach the ultimate truth to the Bodhisattvas m order 
to make them thoroughly conversant with [the nature of 
things], to make them see into the oneness of Nirvana and 
Samsara, to make the hearts of sentient bemgs rejoice by 
wiping them clear from all fears arising from the thought 
of an ego, to lay down the foundations for the teaclungs and 
doings of the Buddhas, which must have no boundaries to 
be truly in accordance with the Snchness of things, as weU 
as with the knowledge of Suchness and also with their 
original vows The Body of the Tathagata appears bearmg 
the thirty-two marks of a great personality, accompanied by 
the eighty nunor marks of excellence, and enveloped m a 
light around the shoulders and back. That body is the 


Ting^shln — ^the Body of Besponse 

"0 son of a good family, m order to clear away all the 
possible hindrances arismg from the evil passions and otter 
♦Tiitiga, and to conserve aU good thmgs, there is nothing 
hut the Suchness of things and the knowledge of Suchness 
this IS known as the Dharmakaya {forshSn) 

“The first two Bodies are temporarily discmninatM, 
-while the third one is true reality bemg the root M 
first two For when severed from the Suchness t^ 
and from the knowledge of non-disenmination, all the nw 
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dhas cease to have virtues of their own For the state of 
immaculate Buddhahood is attained only when the know- 
ledge that constitutes the essence of ^ the Buddhas is 
realised and thereby putting an end ultimately to all evil 
passions Therefore, the Suchness of thmgs and the know- 
ledge of Suchness contam m it all that makes up Bnddha- 
hood ” 


The DharmdkSya in the LanMvatara 


The idea that great men are immortal seems to he 
innate with us human beings We do not wish to think that 
our earthly death is the end of all that there is in us We 
feel that there must be a spirit or soul or shadow that hves 
forever The colt of ancestor-worship is no mere supersti- 
tion, for its psychology is deep-seated in hnman nature It 
was quite natural for the followers of the Buddha to conceive 
the idea of him as the DharmakSya, abiding forever among 
them and eternally preaching the Dharma on the Mount of 
the Holy Vulture, although his Nirvana had taken place 
after eighty years of his fleshly Me 

Thus we read m the Saddhatmorpiindanka XV **An 
inconceivable number of thousands of kotis of kalpas (eons) 
IS it since I attained supreme enlightenment, and I have 
never ceased to preach the Dharma (1) I have converted a 
great number of Bodhisattvas and established them m 
Buddha-wisdom; during many kotis of kalpas I haw 
brought myriads of kotis of sentient beings into matnn^(2)' 
In order to discipline bemgs, I show them the stage of 1^ 
vana, I make use of skilful means; but I have never ent^ 
into Nirvana, for I have been preaching the Dharma at this 


plac^SJh^ bght the following lines from the 8uvat^ 
prdbhSsa (“On the Life of the Tathagata”) aw to 

I- In the Chmese tranalatioia o* the SuvarMproh ^ ig _ 
and alao hy Jfiflnagnpta, there js a 

meat heram expressed- «*I am ahra^ at the Ho^ ^rfnma 

iiig thM sntra-treasnres my Bhomng Nirvana IS iMaot ior tM roll 
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stood. "The Bnddha does not pass awaj, the Dharoia does 
not dedine; it is for the purpose of ripening sentient beings 
that the Buddha appears to have passed away. InconceiY* 
able is the Blessed One, the Buddha, the Tathagata is the 
body of petnuinenee; in order to benefit sentient beings he 
shows a variety of works m fine axray.’’^ 

'When the Buddha was ^ving his farewell address, he 
said something to this effect that “Those who see the Dhaima 
see me even after my passing." The statement may be 
regarded as confirming the common psychology of immoiv 
tality. No wonder, then, that the doctrine of a dual body 
came to be proponnded soon after the Nirvana, the one as 
Bfipahfiya (material body) and the other as DhaxmakSya, 
(the Body of Truth). So we read farther in the Suvar^ 
prahhSsa that the body of the Buddha is as solid as a 
diamfiTid and what is manifested of him is his Body of 
Transformation,^ and that the DhormakSya is indeed En- 
lightenment, and the Dharmadhfitu is the TathSgata ^ These 
two notions, Dharmakaya, unchangeable like a diamond, con- 
stituting the substance of enlightenment, and a body subject 
to change and transformation, must have been in the minds 
of early Buddhistic though it does not follow that they were 
cousmous of the two notions as distinctly separable as we see 
them m the Suvamapraihasa and other sutras. They were 
probably only vt^ely conscious of the difference between 
the Buddha that had passed away and the Buddha whose 
presence with them they could not somehow ignore, before 
these two Buddhas came to be conceived in terms of Body 

of sentaent lieiiigg. As the ignorant lefnae to beUevo me owing to *!«»«• 
enoneoDS -news, 1 diow my Nirvana in order to bnng them to a state 
of matimiy.’' Chapter IX, "On tbs lofe of the Tathagata." This 
passage is laeking in the Sanalcnt text. 

* huddhoh ponntrvdtt no dharmah jiardilyate, 

Sattvajiam paripSkUsa pannirviyam nUtarfasate. 

AeaOyo Vbagavan tmdiho nxtyakayaa tatiagatdh, 

Deiett vtmdhOn vyUJan tattvSnSm hUakSratiOt. ‘ 

* VajratamhatanakCyo mrmitam TfSyan darSayet. 

* ’Dhanaaktyo In somhnddho dharmaihatva-iaffidgala^ 
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(kdya) and regarded as at least two aspects of it, etemd 
and temporal 

So with the doctrine of the Triple Body (<n%dya) 
Early Mahayana Buddhists thought of DharmatSbuddha 
and Mulatathagata, and Tipakabuddha and Nirmapabuddha 
as distinguishable ; but in the earber Mahayana sutras such 
as the La^kdvat&ra, in which we are at present chiefly 
interested, no Kaya doctrine appears Buddhas, indeed, are 
variously spoken of, but not as belongmg to the Eiya 
iqrstem; for the Ninnanabuddha is not the same as the 
Nirmapakaya, nor is the Oharmatabuddha the same as the 
Bharmakflya To determine the qualification of a Buddha m 
terms of Xaya is further advanced in thought than merdy 
dMignntiBg a Buddha as the NairmSpika or otherwise 
Even Nfig2ir3una is confusing in his discrimination of 
different Buddhas as belonging to the different Eayas. He 
T«i«»Tif.inTig two kinds of Kayos, but the distinction is not 
quite dear, and besides they are vanously designated The 
dear-out conception of the KSya seems to have started with 
the Yogacara school headed by Asanga and his predecessors 

Dharmakaya is often referred to m the Zankavafoi’o 
and other early sutras but not as one of the members of 
the Trikaya The Lankavatara speaks of the “Tathagata s 
Dharmakaya," of the "inconceivable Dharmakaya," and of 
the "Dharmakaya as will-body," but m aH these cases 
there is no reference whatever to the conception of tM 
Tnkaya or any Kaya, except that it means somethmg 
stantially constituting Tathagatahood or Buddhahood The 
passages in the Jjanidvdidfct "where the term Dharm 


18 found are as follows . 

1 'Where the attamment of the TathSgatakSya m 
heavens is spoken of as the result of the understandmg d 
the highest spiritual truths bdonging to 
dhism,^ Dharmakaya is used m apposition witt 
as something that transcends the nature of the five Dharmas, 


* P. 51. 



SOME OP THE IMPOETANT THEOEIES 317 

being ftirnMed mth things issuing from the highest know- 
ledge (prajiia), and itself abiding in the realm of magical 
appearances imayavishaya). Here we may consider all these 
terms aynonymons, Dharmakayn, TathagatakSya, and Tathi- 
gata 

2. Tathl^atakaya is referred to also when the Bodhi- 
sattva attains to a certain form of meditation whereby he 
finds himself in accord with the snchness of things and its 
transformations. The TathSgatakfiya is realised when all 
his mental activities conditionally working are estingni^d 
and there takes place a radical revolution in his conscious- 
ness. The Eaya is no less than the Dharmakaya.^ 

3. 'When the Bodbisattva is described as being anointed 
like a great sovereign by all the Buddhas as he goes beyond 
the final stage of Bodhisattva^p, mention is made of 
Dharmakaya which he will finally realise.^ This Elya is 
characterised as vaSavartin and made i^onymouswith Tathfi- 
gata. In Buddhism vasavarUn is used in the sense of supreme 
sovermgnty whose wOl is deed tince there is nothing standing 
in the way of its rulership. The DharmakSya may here be 
identified with SambhogakSya, the second member of the 
Tnkaya Here the Bodbisattva is sitting in the Lotos 
Palace decorated with gems of all sorts, snrzonnded by 
Bodhisattvas of similar qualifications and «lsn by all the 
Buddhas whose hands are extended to receive the Bodhi- 
sattva here. It goes without saying that the Bodbisattva 
here described has comprehended the Hahayana truth 
there is no self-substance in objects «Etemal or iu^bithiI and 
^t he is abiding m the full realisation of the truth most 
inwardly revealed to his consciousness. 

4 Dharmakaya is found again® in connection with the 
moral provisions obtainable in a realm of pure ^piritualily. 
The term is now coupled with acmtya, inconceivable, as well 
as with vaiavartvta, 

* Pp, 42, 43, 61, 70 

* P.70. > P.134. 

II 
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5. Where all the Buddhas are spoken of as of the same 
character (Samatd) m four ways,* the sameness of the body 
(Myasamatd) is regarded as one of them All the Bnddhas 
-who are Tathagatas, the Enlightened Ones, and the Arhats, 
share in the nature of sameness as regards the Dharmakaya 
and their material body (rUpdkaya) vith the thiriy-two 
marks and the eighty minor ones, except when they assume 
different forms in different worlds to keep all bemgs in good 
discipline In the light of the later developed theory of the 
Tnkkya, all the three bodies are traceable in this passage of 
the Lankavaidra Besides the DharmakSya expressly re- 
ferred to, we have also Sambhogakaya solemnised with all 
the physical features of a superior man, and also the Nir- 
mapakSya, the Body of Transformation, in response to the 
needs of sentient beings who are inhabiting each in his onn 
realm of existence. 

6 AnufpSda (no-birth) is said to be another name for 
the Tathagata’s Manomaya-dharmakaya * Manomaya is 
"will-made” and as is esplained elsewhere* a Bodhisattva 
18 able to assume a variety of forms according to his wishes 
gust as easily as one can in thought pass through or over all 
of physical obstructions Does then the “DhaimaF 
kaya will-made” mean, not the Dharmakaya in itself, but 
the Dharmakaya in its relation to a world of multitudmous- 
ness where it may take any forms it likes according to con- 
ditions J In this case the DharmakBya thus qualified is no 
other than the Nirm8nakaya. So we read further that ^ 
Tathagata’s other nanles are a legion in this world only to* 
sentient beings fail to recognise them even when they hear 


7 The Tathagata's Dharmakaya is compared to the 
indestructibility of the sands of the Ganges whi^ 
ever the same when they are put in the fire * Further do^i 
the T'ang translation speaks of the DharmakBya 

» Pp 14Ur. » P 192 • 8^ 188 

* See below pp. 353-356, of ttese Bindiet s’- 
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having no body vrhatever, and for that reason it is never 
sobject to destmction. In the Sanskrit text the correspond- 
ing term is Sarira or sariravat, and not DharmakSya, but 
from the context vre can judge that Sarira is here used 
Eiynonymoas^ -with Dharmakaya. In fact, the 1^61 and the 
Sung translation also have {forshSn), that is, Dharma- 
kaya, here In Buddhism sarira is something solid and in- 
destructible that is left bdiind vrhen the dead body is con- 
sumed m fire, and it vras thought that only hdy men leave 
such indestructible substance behind. This conception is 
probably after an analogy of Dharmakaya forever livmg and 
constituting the spiritual substance of Buddhahood. 

8. In the gatha concluding this paragraph on the sands 
of the €langea, the Buddha’s Buddhahood (,huddhasya lud- 
dhatSk) instead of Dharmakaya is made the subject of com- 
parison to the sands vrhich are free from all possible faulta 
inherent in thmgs relative. There is no doubt that the Bud- 
dhatS too means the Dharmakaya of the Tathagata, only 
differently designated. 

From these references vre can see that the idea of 
Dharmakaya is not 'wanting in the Laniavatara, tTint. 
it is used not in the sense of Ihe Dharmakaya of the Triple 
Body dogma. No doubt the underlying notion of it is here, 
'which contributed later to the formulation of the folly- 
developed dogma. Bi the following pages the different 
forms of the Buddhas as they are ment ioned in the ImA- 
iavatara 'will be examined with the view of 
how far the LaAMvatSra has paved the way to the Tippl e 
Body doctrine. 

No Triple Body yet, iwt a Buddha TrinUy 

■When different Buddha-personalities are distingnig^iP^ 
in tte LaAMvatara, it is done so in trams of Buddha and 
not in terms of Kaya The Buddhas are different as Bud- 
dhas and not as belonging to any one of the Trinity. This 
distinction.is important, I think, in tracing the devdopment 
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of the Tnkaya theory -which did not formulate itself until 
sometime after Nagarjnna. As was stated before, when the 
term Dharmakaya is nsed in the Lanbaoaldra it is not as one 
of the Trikaya, but simply in contrast to the physical and 
therefore destructible aspect of Buddhahood The Dharma- 
kaya, therefore, means the Buddha-personahty when it is 
perfectly identified with the Dharma, or the absolute truth 
itself making up the essence of Buddhism 

What corresponds in the Lanhaoatara to the idea of 
OharmakSya as a member of the trinity is found in that of 
Dharmatabuddha, which is also designated as Tathagata^ 
]nana-Buddha or as Mula-tathagata DharmatlrBuddha is 
sometimes shortened into Dharma-Buddha, but they both 
mean practically the same thmg. Dharmaid is translated 
in Chinese as forhamg the nature of things, and, 

therefore, Dharmata-Buddha means the Buddha whose 
nature is reality itself, and from whom all other Buddha- 
personalities flow In the following passage the Lankdva- 
tdra way of treating different Buddhas is clearly delineated ^ 

“And again, 0 MahSmati, all things come mto eostence 
when we distinguish between individuality and generahty as 
we are bound by habit-energy to see thmgs projected outside 
our own minds And owing to this false disenmination to 
which we are attached thinking it to be real, wo have a 
variety of illusory bemgs and scenes , while wo cling to theai 
as real they are not at aU attainable [as such] , this is what 
IS preached by the Buddha who flows out of the Ultimate 
Essence ^dharmatd) 

"And again, O Mahamati, the evolution of false ais- 
crimination takes place from clinging to relative knowledge 
[as final] It is like a man skilled m magical art, who, dfr 
pgnilmg upon grass, trees, shrubs, or creepers, projects 
ir,T„ia of bemgs and forms When a magically-oreated man 
a form like a substantial being, it is vanously per 
ceived and falsely judged [by the onlookers]. Bomg 
» p 56 f 
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perceived, 0 Mahamati, there is yet nothing substantial 
here; even so, 0 Mahamati, depending on xdatlve knoirledge 
there is false disonmination vrhereby the mind diseriminates 
variously and perceives particular forms. False disenmina- 
bon, O Malutmati, arises from habit-energy irhi^ makes one 
ding to the parbculariaing aspect of existence, and ire then 
have irhat is knoim as false diserimination. Such, 0 Maba- 
mab, is the diseonrse by the Buddha who flows out [of 
TJltunate Essence]. 

“Further, 0 Mahamati, the DharmatS-Buddha defines 
the extent of sdf-realisabon which has nothmg to do with 
modes of mentabon 

“Further, 0 Mahamati, the Nirmana-Buddha who 
suffers transformation defines functions and fields differently 
allotted to Chanty, Moral Conduct, Meditation (dky&na), 
Tranqudhsabon (samddhi), vanous kinds of Wisdom (pro- 
jM), and Knowledge (/ndna), AggregateB(sA;andka), Dhktus, 
Zyatanas, Emandpationa, and YijnSnas, showing how 
things in their nature far surpass the materiaiisbc views of 
the philosophers. 

“Further, 0 MahSmati, the DharmatS-Buddha is free 
of support, he is self-sufficing, disengaged from all doiTigg, 
senses, measurements, and appearances; he is not within 
reach of the stupid-minded, Sravakas, Pratyekabuddhas, 
and philosophers, who are engrossed in clinging to the notion 
of an ego-substance. 

“For tins reason, 0 Mahimati, you ought to devote 
yourself to bring about the excellent state of self-realisation 
and he disengaged from the views which regard your own 
mental projections [as objeetivdy real].”^ 

The three kinds of Buddha here distinguidied as the 
DharmalS, the Niahyanda (or Dharmatiruishyanda), and the 
Nirmana (or Ninnita) apparently correspond to the trinity 
of Bharma^^a, Sambhogakaya, and Eixmanaldiya. The 
DharmatE is the absolute essence of the Buddhahood. which 
P. 56 fl. 
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is beyond aU forms of Inmtation and of wlneh nothing is the 
^predicable. It is realised only within mind (oShttomayo) » 
whereas the Nishyanda which &ws out from the Dharmata 
owing to the habit-energy or memory (vSsono) accumulated 
in It from time immemorial, manifests a world of parfacvdais 
where, by such categones as mdividuahiy and generalily, 
relative knowledge (paroiontra) is generated, and depend- 
ing on this knowledge false discnmination (ponkolptta) is 
made possible, which makes erroneous judgments on tTimga 
only magically exiatmg. That is to say, the conception of 
the Nishyanda means the beguuung of a world of individual 
ob]eots 


Nishyanda or Nwyanda, from the root syand, hterally 
means “flowing down,” or “flowing out,” and the Buddha 
thus preflxed is sometimes translated in the Wei and the 
T ang text as Pao-fo, or Becompence Buddha, while 
in the Sung it is I~fo, Sependmg Buddha Not only is 
there no connection in sense between mshyanda and sam- 
Ihoga, which means “enjoyment,” but the given 

in the LankavatSra to the Nishyanda Buddha as to hia 
functions seems to be quite different from the nature of the 
SambhogakSya as we ordinarily have it It is strange that 
the two Chinese texts have ^ (poo) occasionally for nuh- 
yanda, and at the same tune foi^wpdka also,^ where Vipakas- 
thSrBuddha and Vipakaja-Buddha are rendered equally by 
{pao-fo), Tipaka means “maturing,” or “cookmg,” 
and may be translated as “reward,” or “compensating,” but 
how did mshyanda come to be poo as much as mpiStai AtiH 
how did the NishyandarBuddha ATll^ the Vipaka-Buddha 
come to be considered as eorrespondmg to the second member 
of the Kiya Trinity f Or is there really a correspondence 
between the three ideas t The reason why nishyanda and 
mpdha came to be rendered poo by the Chmeae translatois 
IS perhaps this. They both belong to the category of cause 
and effect In Buddhist philosophy five kinds of effects 
^ P 212. * Pp 28, 81. 
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{phda) are emuaerated against six kinds of causes {hetu), 
and YipSka and Nishyanda are two of the five effects, the 
others being Fnrushakkra, Adhipati, and Yisamyoga.^ By 
Yipaka-effeet is meant that the nature of an effect is not 
the same as the natore of the cause. When a man does 
something good he is rewarded with something enjoyable. 
Pleasure and goodness are not of the same character, bat 
there is an mtimate rdationship between them as cause 
and effect. In the ease of the Kishyanda, however, cause 
and effect are of a similar nature. An act of goodness tends 
to produce the di^osition to do more good; an effect of the 
same quality flows out of its cause. As thus the Nishyanda 
and the YipSka are considered as expressmg different forms 
of effect, or reward, or something that flows out of a cause, 
they came to be designated as ^ (pao), result, though some- 
what indiscriminately. With all that we can say about it, 
however, it does not seem to be quite correct to regard 
mshyanda as meaning pao ; for the idea explicitly expressed 
m the LankSvaiSra is that of flowmg out, or depending 
on, and not of being rewarded The teaching of the 
Nishyanda-Buddha, which concerns with the mdividualismg 
phase of existence, is derived or flows out of the nature of 
reality, as we plainly read in the phrase, “dharmaia- 
in$hyanda ” 


That there is no idea of enjoyment (somhhoga) in the 
make-up of the Nishyanda-Buddha is evident, but there is 
something m the LoAhSmUdra remotely suggesting the idea 
where the NishyandarBuddha is spoken of as bem^ in the 
Akanifihtha Heaven. Besid the following.* 

“It IS like the Ab^avijfiana, 0 MahSmati, which TnnTroa 
manifest instantly a world of corporeality (d«ha), Ti«n»>«ri;e ad 


PniuahakSia (maa-wotbrng) effect takes place whea the 
tumer cultivates the giound to make it yield a harvest of nee or 
wheat, the Adhipati is the effect of aa efficient cause; and the 
visa^oga IB the outcome of Nirvana vdierdby one is rdeased from aS 
oonugOa 

* P.60. 
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(prafuhtha), and utility (abhoga), which la the projection 
of one’s own mind, even so with the Ni^anda-Buddha, 0 
Mahamati, maturing the conditions of all heings, he directs 
the disciplining of his devotees at his abode which is m a 
mansion in Akanishtha Heaven. It is, 0 MahSmati, like the 
DharmatSrBuddha bemg illumined instantly by the rays 
issuing from the Nishyanda and from Ihe Nirmana, even so, 
0 Mahamati, with the realisation of the truth in one's inmost 
eonseiouanass, it instantly shines forth turning itself away 
from the false views of being and non-bemg ” 

In thiH quotation we gather that ihe Nishyanda-Boddha 
has his abode in Akanishtha Heaven which is the highest 
of all the worlds that are designated as having a form 
(rupa), and that he emits rays of light like the NinnSoa* 
Bnddha which are reflected on the DharmatS-Buddha That 
the At-pmatitTin is resplendent with bght is seen from the 
verse 3, of the chapter on “Abhisamaya,” Akant^fho 
mrSjaie, and that the Bodhisattva attains perfect enlighten- 
ment after passing beyond the tenth stage of Bodhisattva- 
hood and becomes a full-fledged Bnddha m A k an i shtha 
Heaven is referred to at several places^ m the LaAMvatSra 
Evidently this Heaven is the abode of all the Nidiyanda- 
Bnddhas, that is, Buddhas of SambbogakSya, or Buddhas 
who are "enjoying” the state of supreme blessedness as the 
result of their long and arduous spiritual training. While 
this is the natural outcome of ^irituality, it is no doubt also 
the outflow of the highest truth, dependmg on which all 
thin e* east. Was it then for this reason that the Niah- 
yanda-Buddha came to bo translated as (pao-fo) as 
wdl as and agam more literally as (s®" 

lw^fo)i , _ 

As regards the VipSkarBnddha, or VipSkastha-Bud^ 
as corresponding to the second of the Kiya Tnnity, 
mention is made of it m the "One Hundred and Eight 
Questions,” and in the “SagSthakam" whiisb may be saitt 
» PB 88, 34, 51, sa, 216, 269, 861, etc 
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not to bdong to the LanMvatara proper. In the first place 
ire have, ‘ ‘What are the NirmimkarBiiddhasI What are the 
YipSkaja-Buddhas f And what are the Tathata-jnana- 
Bnddhas? Pray tdl me.”*^ A few pages down* we read, 
“You have asked me what are the Nirmaoika- and the 
Vipakastha-Buddhas, and the Tathata-juana-Buddhas.’* 
The fcdlowmg os from the “Sagathakam”®- “The Vaipa* 
kika Buddhas, the Nairmanika Buddhas, all hemgs, Bodhi- 
sattvas, and all countries in the ten quarters (140), the 
Nishyanda, the Dharma, and the Nimianarnairmanika, — they 
all issue fr^ Anutabha’s Land of Happiness (141) . What is 
told by the Nairmaigaka- [Buddhas] and what is told by the 
Yipalraja- [Buddhas], —both are the doetrme expounded in 
sntras of the Yaipulya dass You diould understand its 
esoteric meanmg (142) What is told by sons of the Buddha 
IS what the leaders also axmounce. But the speech of the 
Ndm^mka is not [delivered] by the YaipSkika Buddhas 
(148).” 

In order to diow the rdation between the Sanskrit 
onginals for the various names of the Buddhas and their 
Chinese equivalents variously given in the different tranda- 
tions, they are tabulated on the fofiowing page. 

The Nighyanda and ihe N%r7nS/^a Buddha 

As I said before, the distinction between the Mfila- 
Tathagata (or Dharmata-Buddha), and the Nidiyanda- 
Buddha (or YipSka-Buddha) or NinnSna-Buddha is quite 
wdl defined for the first is the transcendental substance of 
all the Buddhas and Bodhisattvas, without which nothing 
can exist, nothing can come into existence ; for “the bHrmita* 
Buddhas are not karma-created {harma^dhhcma), and the 
Tathagata is not in them, nor is he anywhere else than with 
them ”* Not only that the Nirmana-Buddha derives its 
wison d’^re from the Dhaxmata, but that ‘the Nidiyanda 

^ P. 28 » p. 34. 

P 283 * F 242 
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X. The Buddha in His Absoluts Bssence 


Sanskrit 

Bharmatll* 

Bnddha' 

Dhaxma- 

Buddha* 

TathSgata* 

indna* 

Baddha* 
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tathSgata* 

Guaabhadra 
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m» 
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The Buddha in His Berivative Ponn 



Sanskrit 

Dharmatd- 
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Buddha* 

Niahyonda- 

Buddha* 

VipSknja* 

Buddha' 

Vipfika* 

sthil- 

Bnddha* 

Yaipikika- 

Buddha* 
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48 ft 
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ff ft 

« ft 

ft ft 


TTT. Diie Buddha in Hi» Transformations 


Sanskrit 

Kirmdna- 

Buddha” 

HinnSnika' 

(hTninafinika*) 

Buddha” 

Nmnita 

(-NizmJbiB, 

.Bsirmamto)- 

Bnddh^ 
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it ft 

it ft 

ft ft 

BodhiiuGi 

it ft 

<1: ft 

aftftft ccftft) 


aftft (ftft^ 
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• P. 283, line 8; p 313, gg 381 and 382 

• P. 28, line 6; p 34, line 3. 

• P. 18, lino 14} V. 242, line 7, 8 Mnnna-tathflgata in wo 
Sanskrit edition. 

• P.56, line lA Somotimea nuifondo , 

• P. 56, line 8, 11, 14, p 67, line 8; p 283, line 6; p 380, hne 1 

• P 28, line 5; p. 283, g. 142 

• P.34, line 2 

• P. 283, gg 140 and 143 , \ „ eso 

” P. 56, line 11; p 283, line 6, p. 241, line 7 (-kftra), P ' 

P. 28, line 5. p 283, lino 6, p. 93, lines 9-10, P 34, li«o *' 

® ^*13, p 57, Imo 10; p 248, line 12, 6, p 31A 1«» ® 

(pafica-); p. 380, line 1 
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also IS depending upon the Dhannata has already been men' 
But as to the differentia of the Nirmapa, there is 
some confusion between the latter and the Nishyanda; for 
it 18 manifestly the work of both Buddhas to discourse on 
the categories of mdividuality and generality; they both 
belong to the world of relativity^ What most definitely 
distmgnishes the Nirmana-Buddha from any other kmds of 
Buddhahood is his coming in direct contact with the world 
of gnffftwng beu^ and listening to their fears and anxieties. 
Though it may not be one of his functions to reveal to us 
directly the secrets of the inner realisation, he helps us 
Ignorant beings to know where to look for the ultimate 
seat of enlightenment and emancipation. This then we 
may regard as eharactenstie of the Nirmfina-Buddha. 
“This teaching [by the Nairmapika-Buddha] is occupied 
with the views entertained in the minds of the simple> 
minded and does not reveal to them any truth whose nature 
n^y go against [their understanding], the supreme wisdom 
whereby the realisation of the inner thing is made possible, 
or the blissful enjoyment of a Samadhi.”’ 

That the Buddha assumes a variety of forms, so trans- 
formed as to bring all beu^ into maturity and shine in 
glory like the moon in water, ‘ or like the sacrificial fire,* 
can be gathered from several passages scattered in the LaA- 
ftfivatdra" 

In the “Sagathakam,” however, quite explicit refer- 
ences are made to the Nirmana-Buddha ** Akanishtha 
Heaven, where no prevail, is inhabited by those who 
are always m the practice of non-discrimination, detached 
from the mmd and its workings (38) They are in possession 
of the Powers, Psychic Knowledge, and Self-mastery, and 
perfect in the attainment of the Samldhi, and there thoy 
are awakened into full enlightenment, and here perceived 

* Pp 66, 93. * P 88 * P 28 f. * P 216. 

' Se^ tor instanee, besides those already ntesttoned, pp. 72, 142, 
196, ete. 
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as the Nirmita-[Biiddha] (39) There are nulhons of the 
NirmaQa [forms] of the Buddhas, they are, indeed, im- 
measurable, and they are manifested everywhere The 
simple-minded following them listen to the tmth (dkartna) 
(40) ” 

Further on we have this “There is a land and there 
are the Nirmana-Buddhas [teadung the doetrme of] the 
One Vehicle and Tnple Vehicle, I never enter mto Nirvana, 
[for] the Buddhas hnow that all is empty and has nothmg 
to do with birth [and death] (g 379) The Buddhas are 
classified under thirty-siz, each of which is divided mto ten, 
in accordance with the mentalities of all hemgs, they are 
manifested m dl lands (g 380) Vriule m the world of dis- 
cnnunation there is multitudinousness, but m fact no mnlti- 
tudmouaness exists Bven so it is with the Dharma-Buddha 
in this world (g. 381). The Dharma-Buddha is the [tme] 
Buddha, and the rest are his transformations (nimttdh), 
in accordance with the ongmal nature of beings they are 
seen appearmg as Buddhas (g 382). Discrimmation takes 
place because of being misled by delusive appearances, 
discrimination [however] is no other than suchness; the 
appearances do not discriminate [by themselves] (g 383) 
The Self-nature- [Buddha, svdbhdvtka], the Enjoyment- 
[Buddha, samiJiogd], the Transformation- [Buddha, «•*’- 
mxtai\, the Further-transformed- [Buddha, pancantmitta]i 
and the thirty-suc groups of Buddha, — they are the Self- 
nature-Buddhas (g 384) ’’ 

In these quotations we are able to trace the evolution 
from the Dharmata-Buddha of the Nishyanda- and the 
Nirmana-Buddhas, but as regards the distmotive charac- 
teristics of the Nishyanda- and the Nirmapa-Buddhas, we 
are still kept in the dark A great deal is spoken of tte 
Nirmapa Buddha in the sutra, perhaps from his 
in the affairs of mortal beings "We can almost safely ois- 
pense with the Nishyanda-Buddha as far as we mort^ are 
concerned. This Buddha is evidently enjoymg his blissiui 
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existence np in Akanislitha Heaven, and enveloped in the 
light of snpematnral character he does not seem to he very 
anxioTis to enter into human affairs. But it is possible that 
he takes upon himself a form of the Nirmana-Bnddha ivhen 
ive look np to him -wishing that the Exalted One might oast 
his pitying eye on us who are in nature not altogether 
different from his former self f Perhaps thin is the reason 
why the number of the Nirmana-Buddhas is beyond measure- 
ment, and why they appear to us in the form in which we 
conceive them to be though each of us does thin according 
to the light of his understanding. 

This being the case in all likelihood, we may not wonder 
how the Nishyanda-Bnddha came to be designated as above 
quoted as the Buddha of Enjoymmit.^ And at the same 
time we can conclude that the conception of the Triple Body 
has not attained its full development in the Lankavot&ra. 
Inasmuch as the Ni^yanda or the YipSka does not come out 
clearly delineated, while the significance of the Nirmfipa is 
defimtely emphasised to arrest our attention in the perusal 
of the sutra, the ZaAkdvafara must be said to belong to the 
earlier period of Mahayaua Buddhism. That the “Saga- 
thakam” is a later addition to the main text ca-n alsn be 
inferred in this connection, as it describes the relations of 
the different Buddhas in a more detailed and organised 
Planner, and further as it introduces the idea of the 
Sambhoga-Buddha which has not at all been made a snbjfeet 
of reference m the sutra propmr. 

There is another verse(^^A} in the ‘'Sagdthakam” whose 
meaning is hard to get at but which points to the relation- 
ship masting between the three Buddhas* in the Sanskrit 
text it reeds as follows; 

^eSoTta-dharma^ishyando yae-ea ntshyanda-nirmiiam, 

Suddka hyetA hhaoet jmirdh sesha nirmSi^oMtigrdkSk. 
This is translated in the T'ang version thus: “Depending 
"The Sapathnlrnm^U 
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on tlie DharmakSiya there is the Nishyanda (pao) 

and from the Nishyanda there rises the Niiinanakaya (hu>- 
shen). This is [or these are] the fnndamental Buddha 
(,kin~pin-fo), and the rest are all transformed mamfesta* 
tions ’’ The drst part of the Wei translation is nnmtel* 
ligible, irhile the latter part fnlfy coineides with the T'ang, 
the unintelligible part reads 

The VxpdkorBuddha 

The nature of a Vipaka-Buddha is that of a Nishyanda* 
Buddha when this is undemtood m Ihe sense of a result 
flowing from an antecedent cause, that is, as one of the five 
effects {pameaphald) , and not in the sense of somethmg 
secondary which issues out of a more primary substance, 
and the idea is dosdy connected with the theory of Karma 
This 18 not difficult to see, for the theory of Karma always 
requires something resultmg from a cause, that is, according 
to it, no act can perish without leaving its effect in one way 
or another. The theory of Karma is another name for the 
law of causation A deed, whether moral or psychological, 
therefore, once committed m the inner consciousness, or 
by the phymeal body, vrill never fail to bring, not only 
on the doer or thinker himself, but upon those intunetely 
related to him some result some day, whose value will some- 
how correspond with the antecedent Buddhism, thu^ has 
developed an elaborate science treatmg of the law of causa- 
tion in the moral world This was the case especially with 
the earher followers of the Buddha before the Mahay^ 
began to develop to its full strength The Jataka talM 
are compiled wholly with the view of acquainting ns with 
practical narratives illustratmg the theory of Karma 

One of the forms in whioh the theory of Karma has 
impressed its marks m Mahayana Buddhism is the concs]^ 
tion of the Vipfika, or the Nishyanda Buddha The r^t 
of the moral discipline known as the six or ten Perfectly 
(pa-omrfd) which every aspirant for Bnddhohood is requireu 
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to oliserre, must be 'visible m eome 'way on the being of the 
Bodhisattva. And as long as a world of individual forms 
(rupdoka) is to be accepted even as an inevitable outcome 
of discnmmation (wkalpa), the result of the Buddhist devo- 
tion must be told, also, imder this limitation Then the 
Bodhisattva ascends to Akamsh^ Heaven where his coarser 
body IS transformed into a shining one with all the marks of 
an ideally perfect personality. He is then no more a Bodhi- 
sattva endowed 'ivith the coarse physical corporeality 
like ourselves, but an immortal god or Buddha endowed with 
a 'wiU-made body {mcmomayakaya) to which the LaniavaiSra 
makes frequent ellTimma- 

There is, however, another conception here entering into 
the make-up of a shining Buddha, which comes from our 
inmost religions yearnings. By this I mean the deep human 
longii^ for a body of transfiguration. We are not satisfied 
ivith our corporeal existence, we are all the tune oppressed 
by the feehng of imprisonment, our spirit soars away from 
this world of physical limitations, we long forever for a 
manomayakaya (will-body) This physical body does not 
fully e^iess the meaning of the iqiiiit, it deranges, it 
tyrannises. In fact all the religious struggles anfl a^irations 
we npenence in this life are centered on the control of thia 
body. Theosophists, Swedenborgians, and the Taoists, and 
the Indian philosophers — they all have the idea of an im- 
matenal body which we can assume when we are favoured 
by a divine gift, or when our moral discipline reaches its 
culmination. This is in one sense our longing for immor- 
tality We immortalise all the great historical characters, 
for we cannot be reconeiled to the idea that their physical 

endmg means the mid of all that has entered into their 
bemg 

The Buddhas’ entrance into Nirvana by no means in- 
uwated the pasidng of aU that bdonged to him. His dis- 
oiplea could never make themselves believe that their 
was no more with them. The dogma of the Dharmak&ya 
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was the inevitable outcome of their psiychology as wdl as 
of their logic But the Dharmakaya was stiU too 
and could not give full satisfaction to their deep-seated 
religious longings These longings so innate to the Tnmiim 
heart were combmed in tiie case of the Buddhist with the 
doctrine of Karma, and as the result the VipSka or the 
Nishyanda Buddha, or Pao-ah§n (^^), came mto existence 
in his ideal glorification Amitfibha Buddha, the Lord of 
Infini te Light, who is one of these Pao-shdn Buddhas sits 
now securely in his Land of Bliss and Purity, surrounded by 
his worshippers and inviting us poor earthly struggling 
mortals to jom him there 

Between the Vipaka-Buddha and the NinnSna-Buddha 
it will take some more research to ascertam the histone 
priority of the one or the other, whatever we may say about 
the self -enjoyment of the Bodhisattva or Buddha, he could 
not be a Buddha if he would not manifest Tn-miiBlf m eveiy 
possible form for the spintual benefit of all bemgs His 
original vow {pwrvapranxdhSma) was to save his fellow- 
bemgs when he attamed enlightenment, now that he has 
achieved that end, how can he stay quietly m Akanishtha 
Heaven absorbed in a Samadhi of the highest order and 
enwrapped in the glow of supernatural nature f Even if 
he does not leave his lotus mansion {padmawmana), he 
ought to despatch, at least, one of his transformation-bodies 
wherever and whenever that is desired by sentient bemga 
Or, to state the case m terms of suffermg souls, they must be 
able to approach the Buddha m some way If the Buddha 
himself IS so transcendental and detached from a world of 
mdividual objects, suffermg souls must be allowed to come 
into intimate relationship with his shadow or Transforma- 
tion-Body, transformed (ntrmito-mmdna) for the sake of 
unregenerate mortals This is why AvaloMtesvara has his 
thirty-three bodies, and why Kshitigarbha his innumerable 
representations 

Thus, the existence of the NirmSna-Buddha can be 
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Tutderstood i& two ways, one from the standpoint of the 
Buddha himself, whose loving heart cannot help resorting 
to every possible means of salvation, and the other from 
the standpoint of sinfnl mortals who desire every possible 
help from a powec higher than themselves This mntnahly 
has filled the world with Nirmita*nainimpika Buddhas 
Wherever we turn we come across one of these trans- 
formations, and if we are earnest and sincere and long- 
mg from the depths of the heart, we can see even the real 
Buddha himself in and through them. This is an idea 
pregnant with results both good and bad. When it is not 
judiciously handled, religion becomes a wiiBg of superstition 
and idolatory grows rampant 

The rdation of the three Buddhas to one another may 
be understood in the analogy of an individual person That 
there is something ultimate making up the reason of 
individual existence is to be granted, because the very con- 
ception of individnahty is impossible without postulating 
something behind it This something is variously designated 
m philosophy and religion, and also vanonsly interpreted 
and speculated on. Bven the denying of the existence 
of this something is m truth asserting it, for both denial 
®id assertum are based on the same principle. We cannot 
escape this, and what mahes it thus inevitable for us either 
to assert or deny it is the pnneiple of individuality This 
corresponds to the conception of the Dharmata, or when 
personified, to the Dhamata-Buddha. 

Now this individual person stands in every possible 
®8aner of relationship to his feUow-heings, human or other- 
'll As Ghuang-tcfi says, a woman may be regarded by her 
compamons as the most beautiful person and as such admixed 
adored and loved. But when she comes near a pond 
wii on water, all the aquatic inhabitants 

^ nee away from her as a most dangerous eneuQr. What 
» cue man's poison is another’s elixir of life. The samA 
vidual is not the same at all times to all others. Bven 
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a table standing in tins room does not look wTikn to all 
spectators As it is observed from different angles and mfh 
different frames of mind the object before them is not only 
physically not of the same size and colonr, bat psyeho- 
logically not at all of the same valne and significance In 
the ease of a living person this vanabilily, temporal and 
constant, reaches its limits The person hunadf has not 
apparently changed hot he assmnes or seems to assume 
different forma to his neighbours May not this aspect of 
his bemg be called his Nirmina valnei In spite of all these 
external and relational mutations, the individual has not at 
all changed to his own consciousness. That he is himself he 
at all times knows and he enjoys his personalia Qhis cor- 
responds to the VipSka-Bnddha, or SambhogakSya ^ 

Svety conscions bemg may thus figuratively or rather 
metaphysieally be said to be the owner of the Triple Body 
Tn the ease of the Bnddha, the doctrine is filled with reh- 
gious significance and it has played a most important tdle 
in* the development of Mahayana Budd h i sm One thing we 
have to notice here is the replaemg of the Buddha-trimty 
by that of the Body {hay a) That Buddhist philosophers 
have come to talk of the Tnkaya instead of Buddhatraya 
It IS not a matter of mere change of terminology, it involves 
a deeiier meaning The reason is that Elya has a more 
synthesising value, while Buddha suggests more of indiW' 
duahty The three different kinds of Buddhahood 
one tiiiTitr of three different, separate individuals, but the 
Tnkaya means one personality with three aspects In the 
conception of the Tnple Body we trace a aystematisr^ 
thought. The LanhavaHra, therefore, marks a step towarfl 


t-TiiB ^stematisation 

» Tlie conception of the Body of Enioyment is 
the point of view of haima, for the Mahayniin hM not wnt^ “ 
effect of kanna on the individnal life though it teaehee in the toctm 
of Panniahana (vow) and PannSmanS (tranafenng of menw ^ 
^e^a power transcending karma and working towards muTanal 


enlightenment and salvation. 
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The TnpU Body <» the Awakening of Faith 
in the Mahayana 

With the author of the Awakening of Faxth in the Maha- 
yana, the theory of the Triple Body assumes a more finished 
form The following deals with the subject. 

"And again by the functions of Suchness {tathata) 
IS meant that all the Buddha-Tathagatas while they were 
still on the stage of self-diseiplme awakened great love and 
compassion, practised all the virtues of perfection, and 
embraced all bemgs making great vows, in which they ez> 
pressed the desire to emancipate the entire world of beings 
without distinction and exception, nor have they set any 
limit to the number of ages, for their vows reach the furthest 
end of tune. They regard all bemgs as if the latter were 
themselves Yet they do not assume the form ot a 
[parbeular] bemg Why is this sol Because they really 
(yathSbhiitom) know that aU beings and themselves are of 
Suchness, that they both are of the same nature (somofS), 
without any distmguiahing marks As they have such great 
UpayajnSna,^ dispelling ignorance, they see the Dharmakfiya 
m its ongmal essence, and without bemg conscious of it, 
perform wonderful deeds, a vanely of activitieB They are 
indeed like Suchness itself manifesting themselves all over 
tbe umverse, and yet they leave no marks whereby their 
activities can be traced Why! Because the substance of 
aU the Buddha-Tathagatas is no other tiian the DharmakSya 
m its pure form of mtelligence There are no parts m 
Absolute Truth that correspond to worldly truths, it has 
nothmg to do with [the constramts of] achievement It, 
nevertheless, benefits all beings, as they catch glimpses of it 
“^engh their senses, and thus we speak of its funeboiungs 
- * .frtgallr. vpiwjJWna meuns, “Imraledge of means," wlnoh is 
eoahaated wth “Wledge of reality” (taWvajStoa). Ike 
mrifl saoknesa of things, whereas ite former goes out to a 

Buddha la promded with both buds of 
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“Of these fanetionuigs'vredistuiEDish two kinds What 
are they} The one is dependent on the Indimdiiahaing 
Mmd (.vastuprattvtkalpav%jflana) and is perceived by the 
minds of the two-vehide followers It is known as Respond- 
ing Body (ymg shin) * As they do not know that this is 
projected by their Evolvmg Mind (PravrtttivijSSna), tbej 
take it for something external to themselves, and makmg it 
assume a corporeal form, fail to have a thorough knowledge 
of its nature 

“The second one is dependent on the Earma-conscioiis- 
neas,^ that is, it appears to the minds of those Bodhisattvas 
who have just entered upon the path of Bodhisattvahood as 
well as of those who have reached the highest stage. This 
18 known as the Recompense Body, ^^(poo-sW«).® The 
Body IS visible in infinite forms, each form has mflmte 
marks, and each maik is excellent in infinite ways, and 
the world in which the Body has its abode is also embdhshed 
in manners mfimtely varying As the (Body] is manifested 
everywhere, it has no limitations whatever, it can never be 
exhausted, it goes beyond all the conditions of detennmS" 
tion According to the needs [of all beings] it becomes 
visible and is always held by [by them], it is neither de- 
stroyed nor lost sight of. All such characteristics [of the 
Body] are the perfuming (vdsand) effect of the manaonl^ 
deeds such as the virtues af perfection and also the 
work of the mysterious perfunung [innate in the TathSg^- 
garbha] . As it is thus in possession of immeasurably blissful 
qualities, it is caUed Recompmise Body (poo-sklu) * 


* Tlua ooirosponfle to the NjimlnakSya, or the 

of the LaaKavatSra Siluhananao hos Hua-shSn (ft* >. 

* By Karma-coiwcioTiBiieBS ib meant the first awakeninjf ^ 

TTherebr oil toads of aotmbes, pajahicol, logico*. 

phymei ^ Me^sto^ ^ (aftoo-i(unff-sh<», stmUhogehaiia) 

His text endently differed from that of Poromartha „ 

* has here^ “It is also kaowa os 

also IB Bigaiflcaat, seeiag that it was first coUad Shon-ynaB shSn. 
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which are TOiblc to ordinary mortals are of MMser eor- 
poreahty, appearing diSerently according to which one of 
the SIX paths of existence a man lives in These d^erent 
forme conceived by different beings are not of bh^nl 
character Therefore, they are known as the Eespondmg 

Body (j/tnp shin). ^ , 

“And as the Bodhisattva who has first entered 

upon the path of Bodhisattvaship has a firm faith m the 
truth of Snchneas, he is granted to have a partial glimpse 
[of the Beoompense Body] He knows that the forms, 
characteristic marks, embel li s hme nts, etc., belong to [the 
UPAftiYipmiM Body], are m their nature neither commg nor 
s!omg, are beyond the categories of determination, that they 
ire only visible depending upon the mind and not detached 
iroDi Snchneas But m [the mind of] this Bodhisattva there 
is sbll mdividualisation as he has not yet entered upon 
the rank of Dharmakaya. When, however, hia heart is 
thoroughly purified, he can see things of finer quality, and 
hia activity will be more excellent than ever At the cul- 
minatmg stage of Bodhiaattvahood, his visnon reaches its 
height^ , and when the Eiarma-conseiousness is no more, there 
IS nothing for him to see; for the Dharmakaya of all the 
Buddhas has no forma, no marks whatever, of which there 
IS any possibihty of mutual perception. 

“If the Dharmakaya of all the Buddhas has nothing to 
do with forms and marks, how is it possible for it to manifest 
Itself m forms and marks} 

“Because the Dharmai^a is the substance of all forms, 
it manifests itself in forms. From the very begnming, 
mdeed, mind and form are not two^ the essence of form is 
knowledge. Because the suhstsnce of form is not material, 
it is known as the Knowledge-body {jn&m^ya ) ; and be- 


* Hcaddn, ty SiMiananda. 

has inssrted hors* * ***rhKi snbtto actmty is 
Je BniOTiiuat Bodr, as tlwta la Eanna-eosaeunisaess, tlie Snioyinent 

Soar M vmMe.” 
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cause the essence of knowledge is form, it is known as the 
Sharma-kaya,^ which is omnipresent and whose wsible forzos 
have no limiting conditions They appear according to tiie 
mind In the ten quarters of the world there are innumer- 
able Bodhisattvas, inumerable Bodies of Becompense,^ 
innumerable embellishments, they are all distinct one from 
another, and yet they are not subject to limiting conditions, 
nor are they mutually exclusive This is beyond the dis- 
erimination of a discerning mind, for it is due to the absolute 
activity of Suchness. 


' In tbiB ease, Dhanna is efldentlr nndeistood in the ^ 
form (ruva) and not in tbe sense of trath or law It stands cons^W 
to jfiilna irhieli lielonBS to the mind The dnali^ of }&Bna and 
of and form, disappears when it is understood that they an aiw 
all one, as is stated most emphatically in the ^ajiittpSramaa 
ionputro rCpom Mnpota, Wapotmw rOpoin, TCpaniw pi^Jw* 
ianyatSya mt pnthagrilyam, yadrttyam sd Mnyata, ya Sitnya 

* Shon-ynng-shSn, according to fi ifc s hffnand a. 

• This IS from Paramflitha's Chinese translation. ™ ' 

differs somewhat as has been nobced ahore The sffl^f 
translation of the .dwaleamp of :Fa%(h m the 

m 1900 by the Open Court Publishing Co., Chicago, whu* jjjg 

out of p^t for some tmm The author is eontenwtatmg the 

issue of a revised trandabon before long 
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4 . THBTATHAGATA 

TbsLw&Jc&vatararSiitra being one of the principal 
Mahayaua texts treating of the inner truth realised by the 
Tathagata {pr<UyStriMfVedy<t-gati-dkarntath tatkagatanam), 
it behoves ns to have some knowledge of the Tathagata him- 
self, as far as It is given ns in the sntra. In fact we already 
know something of him when we have mvestigated what 
this inner truth is, for it constitutes the very essence of 
Tathagatahood, who would not be himself if he had it not. 
Not only that, his whole life is regarded as to be given 
up to the prop^ation of Pratyatmadharma The identifica- 
tion of the Tathagata with Praty&tmadharma does not require 
any specific proofs as this, indeed, composes the contents of 
the Laiikdvatara itself. But the Piatyttmadharma alone of 
itself does not make up the whole bemg of the Tathagata 
who requires something more to move among the ignorant 
and confused and who desmes to lead all bemgs up to the 
same devation where he himself is. The realm where he 
moves along with his inner revdati(»is(pratydtmapafi90cara) 
18, indeed, beyond that of the philosophers and the Sravakas 
and Fratyekabuddhas, as we are repeatedly remmded m the 
^nh&vatan, but this self-enjoyment of the blissful Samadhi 
is not what we expect of the Tathagata. He must show some- 
time more, he must be more thnn himself, go beyond his 
amer revelations This means that he must be a personahty. 

As was elsewhere noted, ^ a great compassionate heart 
{inpa or karw^S), is to be awakened in the wise men who 
have seen yaihabhutam mto the inner truth of things,^ for 
this IS what makes all great souls really livmg To be a 
person means among other things to be a living being, to have 
a feding heart, to hve among the ignorant and confused, and 
^ to remain isolated m his own intelleetnal transeenden- 
So all the Tathagatas of the past, present, and 

S5-3S, 814r-210, of the pzeaent work 
P 88 
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future must be endowed with this affection for the world 
The supreme wisdom {aryajUS/na) by which th^ are able 
to realise in themselves the mTicr truth of things must not 
be merely intellectual; there must be an element of affeetion 
This IB, indeed, what distinguishes the Mahayana from the 
Hmayana The reason why the ZanJcdoatdra is persistent 
in dwellmg upon the mental attitude (jgocara) of the Tatha- 
gata toward the world as in such contrast with that of the 
l^avakas and the Fratyekabuddhas and also the philosophers 
(tirthakara) is that the Tathagata’a (or the Bodhisattva’s) 
comprises this tenderness for others m spite of his enlighten- 
ment which transcends the oategones of bemg and non-bemg, 
of coming into existence and passing out of it The supreme 
wisdom then distinguishes itself by three marks ^ The first 
18 the Nir^bhasa, meaning “free from all false appear- 
ances,” "beyond semblance,” "shadowless,” or “image- 
less”, the second is the Buddha's own will and power, and 
the t^rd IS the realisation of the inner truth When these 
three aspects or characteristics of supreme wisdom (Srya 
jnSna) are m perfect combination and operate harmomously, 
a Bodhisattya is said to draw near Buddhahood So we can 
say that supreme wisdom which is the essence of Tathagata- 
hood IS composed of the will of the Tathagata plus this non- 
dualistie understanding Aryajfifins is Prajfia supported 
by Franidhana that is, by "the ten inexhaustible vows,” 
while the unsupported Frajfia is designated as a lame donk^ 
ikhaHjagarddbha) * When this plase of Buddhist teaching 
IS comprehended, we have mastered more than half of its 
secrets 


What IS the meaning of Tathagata? This has been 
much discussed by scholars but so far nothing conclusive 
has been reached Tatha means "thus,” but the question 
IS whether to divide ialhSgata into tathS and gata, or mto 
tathS and agata la the first ease, gata is “gone" or 
^ Pp 40-50 * P 60 
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"departed,” and in the second ease, if it is Sgata, it means 
“is come” or “is arrived.” The Chinese translators have 
adopted the second reading as thej have rendered tathagata 

1>7 iOiJi hnt the Tibetans have 

for it. In point of fact it does not matter trhether the Tatha- 
gata is die “One thns come,” or the “One thus gone.” When 
his appearance in the world is made the centre of interest, he 
is the “One who has thns come”; on the other hand if we 
thmfc more of his disappearance from among ns, he is the 
“One who has thns departed.”^ The inain question, how- 
ever, with the Mahayanists is this, — -Why is he designated 
“thns”t What does “thns” mean! This is what we 
wish to know. 

There is no donbt the fafhS is connected with the Maha- 
yana conception of the ultimate troth as tathata (snchness 
or thnsness} and also with the idea of seeing into the nature 
of things ya(kabhstam. When the Tathagata’s coming into 
existence and his p assing away from it is considered from 
the yafhSbIiviam point of view, that is, as neither coming nor 
d^arting, as not subject to the category of being and non- 
h^£ his being and his doings may well be characterised as 
having the quality of “thnsness.” There is no other good 
way of describing them. Hence the appellation, the "One 
who has die nature of thnsness in his coming gmng,” 
that i^ the Tathagata. 

fii the JHamond 8uir(^ we have: “But if, 0 
there is a man who would say, ‘The Tadiagata goes, he 
®>m^ he stands, he ats, or he lies,* that man understands 
not the meaning of what I say. Why* Because the Tatha- 
^ta IS he who goes nowhere and who comes from nowhere. 

^ Tathagata, Arhat, Puny- 

enlightened One (29).” 


“one Trio Iub gone 
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The interpretation of Tathagata as the thusness of 
things {sarvadharmatathaid) is given in the AshtaSdhasnkd- 
prajndpdram%t&-siltra in a most characteristic maimer as 
follows 

“At that time the Yenerable Snbhnti spoke to the Blessed 
One thus. This trath is preached by thee that all thmgs 
are beyond the grasp of the understanding This truth 
knows no obstruction whatever ; there are no signs of obstnio- 
tion in it; being like space no traces are left m it, it allows 
no simihtude because of its having no compamonship, it 
has no equal because of its standmg above all opponents; 
it leaves no footsteps because of its never having assumed 
itself; it has never been bom because of its being above 
birth and death; it has no tracks to follow because of no 
tracks ever being traced here, [it allows of no idle specula- 
tion because of its having nothmg to do with words and dis- 
elimination The Blessed One said to Snbhfiti So it is, so 
it is, just as you say 

'‘Sakra, chief of the gods. Brahman, lord of the world, 
and the gods belonging to the world of Desire and that of 
h’orm, said to the Blessed One. Subhiiti, the noble Sravaka 
and the Elder, is truly the one who is bom after the Buddha.® 
■WhyV Because the tmth which he declares, he dedaM 
indeed in accordance with the doctrme of Bmptmess (fun- 
yatd) 

"Then the Venerable Subhdti said to Sakra and the 
other gods As to what the gods say about Subhdti the 
Elder’s bemg bom after the Buddha, he is indeed such 
because of his having never been bom Subhflti the Elder is 
bom after the thusness [or suebness] of the Tathagata, tM 
is, one who is thus come. As the Tathagata’s thusness neiijer 
comes nor passes away, so does Subhuti’s thusness neilBer 
come nor pass away So, indeed, Subhuti’s thusness neither 

1 Mitia's eobtion, vp 306-S09 

* Added from Hsaan-ehnang’s Olnnese trimalatioii. 

* meaning **a TOnnger brother ” 
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ooHus nor passes away. So. indeed, is Subhnti the 
born after the Tathagata m accordance with the thnsn^ 
d. the Tathagata, indeed from the first w Si^bhnU ^rn ^r 
the Tathagata in accordance with the thnaness 
gata Why? What is the thnsness of the Tathagata ttot 
B the thnsness of all things, and what is the thnsn^ of 
Tathagata as wcU as the thnsness of aU things, that is the 
thnsness of Snhhnti the Elder! Snbhfili the Mdet is horn 
after this thnsness, therefore he is the one who is bom afte® 
the Tathagata And this thnsness is no-thnsness, and after 
this thnsness is Subhfiti bom So indeed is Subhfiti the 
Elder the one who is bom after the Tathagata. What the 
Tathagata’s permanency is, that is the permanency of thns- 
ness, and by thw permanency Subhuti the Blder is the one 


who 18 bom after the Tathagata. 

“As the Tathagata’s thnsness is dhangelesa, free from 
change, not discmmiiating, free from discrimination,*’ so is 
indeed SnbhOti’s thnsness changeless, free from change, not 
disermunatu^, free from discrimination. So indeed Snbhfiti 
the Elder, who is V this thnsness tdiangeless, free from 
change, notdiscnmmatmg, free from diserinunation, is the 
one bom after the Talhagata And as the Tathagata’s 
thnsness is changeless, free from change, not-diseriminating, 
free from disenmuiatioa, nowhere obstmcted; so is the 
thnsness of all thinga changeless, free from change, not- 
disenminatmg, free from discrimination, and is nowhere 
ohstmcted. Why? What is the Tathagats's thnsness and 
what IS the thnsness of all things, that la jnst one thnsness; 
this thnsness is not two, is not a duality, it is not a twofold 
thnsness, this thnsness is nowhere, is from nowhere, and 
belongs to nobody As this thnsness bdongs to nobo^, so 
it is not two, it IS not a dnality, it is not a twofold thnsness. 
Even so is Snbhfiti the Elder bom after the Tathagata’s 
oncreated thnsness. What la uncreated thnsness, that is in 

HsOBB-elinaiig's Ohaeae t ran B l at io n liss one smw anslifleation: 

wevM nsivnaalbr a all thaga,” 
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no tune no thusness ^ Since it is thnsness that is not thns- 
ness in no time, this thusness is not two, is not a dnahty, 
IS not a twofold thusness So indeed is Subhiiti the Elder 
bom after the Tathagata. As the Tathagata’s thusness is 
eveiywhere in all things without disciiimnation, free from 
discrimination, even so m the thusness of Subhuti everywhere 
in all things without discnmination, free from diserunina- 
tion So IS Suhhuti tran^ormed by the thusness of the 
Tathagata, and yet there is no splitting mto duahty, it is 
not split into two, splitting is not obtainable. So indeed 
IS Riibhfiti the Elder’s thusness not different from the thus- 
ness of all thmgs What is not different from the thusness 
of all things, that is nowhere not thusness, it is just that 
thusness, the thusness of all tilings It is admitted that 
Subhffti the Elder in accordance with the same thusness 
follows that thusness, it is not admitted that his followmg 
is somewhere som^ow So indeed is Subhtlti the Elder 
bom after the Tathagata. 

“As the Tatiu^ata’s thusness bdongs neither to the 
past, nor to the future, nor to the present, so mdeed does 
the ^uanesB of all thin^ not belong to the past, nor to the 
future, nor to the present. Just so is Subhuti the Elder 
bom after this thusness, he is said to be bom after the 
Tathagata Following thusness mdeed by the thusness of 
the Tathagata, he follows thusness of the past by the thus- 
ness of the Tathagata He follows the Tathagata’s thusness 
ly thusness of the past By the Tathagata’s thusness he 
follows thusness of the future By thusness of the futurt 
ie follows the Tathagata’s thusness By the Tathagata s 
thusness he follows thusness of the present. By thusn^ 
of the present he follows the Tathagata’s thusness By the 
Tathagata’s thusness he follows thusness of the past, future, 
and present. By thusness of tiie past, future, and presen 


» The senseis This memted and unereatais 
so all the tune, never losing its absolnts identi^ m spite oi its 
atifl aetmty in all thmgs 
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be follows the Tathagata’s thusness Thus indeed Suhhuti’s 
thnsness and thusness of the past, future, and present, and 
the Tathagata’s thusness— the thusness indeed is not two, it 
is not a duality; so the thusness of all things and Suhhuti’s 
thusness is not two, it is not a duality. What is the thusness 
of the Blessed One and of one who is becoming a Bodhi- 
sattva, that is the thusness of the Blessed One who is fully 
awakened m the highest perfect enlightenment This thus* 
ness by whudt the Bodhisattva-MahSsattra is fully awakened 
m the highest perfect enlightenment is designated 1^ the 
name of ‘Tathagata ’ 

“Now when this discourse on the thusness of the Tatha* 
gata was going on, the great earth shook in six different 
ways with eighteen great signs: is swayed, trembled, rattled, 
writhed, thundered, just as it did at the timg when the Tatha- 
gata was awakened to the highest perfect enlightenment.” 


One of the ways of determining tiie conception of the 
Tathagata is to know what are the p-ss^ntinl constituents 
of Bodhisattyaship, not only after his attainment of an ideal 
Buddhirt life but while he is perfecting himsdf for such life. 
A Bodhisattra is a sentient being whose inherent possession 
IS Bodhi, or who is disciplining himself for the realisation 
Bodhi or enlightenment. He is thus far from a 
athagata, but the difference is that between potentiality 

is to be and one who 
IS when we know what the one is aiming a^ we can guess 
what the other is after arriving at the goaL 

"^t are the constituents of Bodhisattvahood? "What 
r qualities of the Bodhisattvat 

e LahiavatSTa^ he is the one who endeavours : 

• ^To get lid of all the perverted views of existence 
P^peiiea-danana) which he has been cherishing since the 
Tety begmning of time; 
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2 Thereby to hberate himself from the conditions 
of discrimination {vihcApapratyaya) , and to nse above the 
net of phraseology woven by erroneons imagination {pan- 
kalpxtorahhxdJiana ) , 

3. And farther to realise that an external world so 
called of particulars m no more than the eonstruetion of the 
AlayavijMna, 

4 To attain a mental attitude by whi(di he views 
Nirvana and Samsara as two aspects of one and the same 
fact {samaia) , 

5 To be furnished with ( a) great compassionate heart 
{vnahakantna) , and (b) skilful means {upSyakauSalya) , 

€ To perform effortless deeds {anabhogoearyd), to 
walk the road of formlessness {amnuttapatha), to enter 
upon a mental state of non-semhlance (ctttamrabhSsa) , 

7. To attain the perfection of Samadhi m whioh things 
are viewed as above all forms of perturbation and as unborn, 

8 To be in the perfection of Prajnfi, whereby to hve 
always in the thusness of things (tathata) , 

9 To manifest finally the Buddha*body which, now 
being endowed with the ten Powers, the six Psyehie 
Faculties, and the tenfold Self-mastery, is able to assume 
any form at wiU to visit all the Buddba-lands, and to lead 
all beings to the perception of the truth of the “Jfind-only " 

'When these are achieved, a Bodhisattva or m fact any 
being IS regarded as having reached Tathagatahood. Aside 
from the question, what the Buddha-body or the Tathagata- 
body really is — this has partly been discussed m the previous 
chapter entitled “The Trikaya" — we may mention that the 
full attainment of *Tiis body takes place m the Akanishtha 
heaven which is the highest of the BQpadhatu (world of 
form) * According to this, as long as we are staying m 
t>iig world of desire where we mortals are not able to esoapo 
the bondage of coarser matter, we cannot attam to the per- 

* Tins IS referred to in several places, for instaiuse, pp 51» 

C6, 215, 269, etix 
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is evidently a kind of 
form as desired either 
conception of the Sam- 


The treatment of the Tathagata in the LmMvatSra may 
be divided under two heads. (1) the Tathagata as he is, 
aad (2) the Tathagata in his relation to sentimt beings. 
As to the first head much has already been said, ^ m 

the previotzs chapter on the relation of Zen Bnadhiam 
to the Lankavaiara may be regarded m a way as an exposi- 
tion of the inner consmoTisnass of the Tathagata. The fol- 
lowmg quotations which are concerned with the essence of 
Tathagatahood^ are more or less repetitions confirmmg the 
views already expounded 

“ [The essence of enlightenment] goes beyond all logical 
measurement and the senses, it is neither effect nor cause; 
it 18 not intellective, nor is it to be reached by reason; it is 
not quah^mg, nor is it to be qualified (79). 

'‘The Skandhas, causation, and enlightmunent— these 
are not seen by anybody anywhere. How can anyone any- 
where Tnafeff any assertion [or discnmination] about that 
which IS not seenl (80). 

"It 18 not aomethmg made, nor something unmade; it 
IS not an effect nor a cause it is not the Skandhas, nor no- 
Skandhas, nor is it aiQr other composition (81). 

"It is not to he discriminated as sometlung existing, it 
IS not so seen; this something unseen is not to he known as 
nothing, for it is that which constitutes the essence of all 
things (82). 

“Something first in being, and there is non-bemg; noth- 
mg yet in bemg, and there is being; therefore, non-being is 
not to be attamed, and being is not to be discriminated (83) . 

Those who do not comprehend what is ego and what 

* Cf «'The Sagenao of Baddhahood,” 5 . 138 at aaq, of the 
preaeBtiroA. 


feetaon of the Tathfigatal^a, which 
j^mtual body able to take on any 
by oneself or by others. Hence the 
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IS non-ego, get themselves attached to words only They 
drown themselves in dualism, they are nuned themselves 
and rum the ignorant (84). 

“'When they see my dootrme whioh is liberated from 
all error, they see truthfully, they do not harm the Leader 
(85) 

When Mahamati ashed what eonstituted Tathagatahood, 
the Buddha answered “ They are Tathagatas and Buddhas, 
who understand the twofold egolessness, descard the two- 
fold hindrance (avarana), keep themsdves away from the 
two forms of death (cyuit), and from the two dassea of ewl 
desires (kZesa). 'Whether they be iSr&vakas or Prat^eka- 
buddhas, they are equally Tathagatas if they thus qualify 
themsdves, and in t.biB respect, the Buddha says that he 
teaches only one vehicle impartially carrying all classes ot 
sentient beings The twofold hindrance to the realisation 
of the inmost truth is the hindrance of evil desires and the 
hindrance of knowledge, we may say, the conative lundrance 
and the intellectual hindrance The two kinds of death are 
death of discontinuity, and death of mystenous transforma- 
tion (aeintyapan^ama) The first is that which takes place 
on a corporal plane and the second is a form of subtile 
transformation proceeding in the consciousness of a high® 
being By the two kinds of evil desires are meant, (1) 
those that are stirred m us by the agency of ignorance, and 
(2) those that follow from this fundamental emL 

One of the significant teachings of tbeZaAkSvataraeoa- 
oeming the discourse of the Tathagata on the truth of Bud 
dhism, IS its insistence on the distinction between the trn 
itself and an exposition of it. This follows from the M 
yanistic attitude toward the use of language in Buddh^ 
which IS this, that meaning is to be scperated 
for the latter by no means exhaust the former and ther 

^ pp.aso-191 

* P 140. 
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IS alwsTS sometbng that is escaping vbich can never be 
adequately expressed m words. Of course we must use 
words when something has to be transmitted from one person 
to another, but words are mere indication and not the thmg 
itself. As the sutra says, we have to resort to the word-lamp 
of discnmmation to enter mto the inner truth of experience 
which goes beyond words and thoughts,^ But it is perfect 
folly to imagine that this lamp is eveiything ‘ The Xad- 
hSvatd/ra is qmte positive about this, for it says* “By 
merely followup words and making discriminating attempts 
to formulate a proposition concerning the truth as it is, a 
man falls straightway mto the bottom of hell on account of 
this very proposition Agam “when the ignorant not com- 
preheudmg the secret TnaaTimg (saihdht) endeavour to take 
hold of the knowledge of emstence with words, they find 
themselves hopelessly, like the silk-worm, in a cocoon spun 
by their own false discnmmation Thus Mahamati m 
this sutra is always anxious to ask the Buddha eoncendug 
the relationship between the truth itself and its expression 
m words, for he is convmced that when this relationship 
u made clear, the Bodhisattvas meludmg hirtiHBlf -vyiU 
have advanced many steps ahead toward the attainment of 
supreme enhghtenment {mutfarorsamyc^sambodhi) . 

This mlationship is known m the LofAk&oatSra as that 
eWeen sUdhS/ata and deSana, that is, between realisation 
an instruction m words. “This most excellent realisation 
goffl eyond words and letters of discrimination, for it 
■ ii ^ realm of non-outSowmgs(anasravadhdtu) , and 

® aetensed with the mwardness of perception whereby 
<m upon the stage [of Tathagatahood] . By destrqy- 
xr , ® philosophers’ erroneous views and evil ways of 

™ag, one shines forth in the Ught of inner truth As to 


owiprowiofttt (p. 165). 
* P 105 If, the w)rk. 

r. 156, g 34 
P* 163, a. 87. 
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the Tathagata’s instruction in words, it is expressed m the 
wne divisions in which is given the doctrine of non-duahsm 
transcending the categories of oneness and otherness, of 
being and non-bemg, but the mam thmg m them is to lead 
sentient beings by skilful means to the end after which their 
own beheving hearts are stnvmg 

There are the truth of reahsation and its instruction 
m words, the inner perception and its preachmg, those who 
see well mto the distmction will not be by mere 

mtellection (15) 

In the truth itself there are no such discnmmations 
as are cherished by the ignorant In non-bemg there is 
emancipation, indeed > Why do they not seek it there— they 
that are addicted to reasoning (16) f 

“ When we survey this world of thmgs made, we see 
nothing but a continuation of birth and death; and [the 
Ignorant] are nourishing their duabstic views and because 
of their perversion they fail to see [the truth] (17) 

'^This one alone is the truth; Nirvana is not to be taken 
hold of by thmking The world as subject to discrmunabon 
IS like the stem of a plantam tree, it is mayS, a shadow (18) 
“There is no greed, no wrath, no folly, nor even a 
person ; from desire, mdeed, there rise the SkBndliaa, they are 
all like objects seen m a dream (19) 

This distmcbon between realisation (stddhanfa) and dis- 
coursing (demand) is repeated further below* m the sntra m 
almost identical words The latter is meant for the ignorant, 
and the former for those who earnestly disciplme themselves 
m it The statement that the Tathagata uttered not a word 
smce his enhghtenment* refers to the truth of realisation 
Beference has been already made once (and will be made 
agam later — this time more m detail)to the Buddha’s teach- 

* Freely rendered, pp 148-149, these gftUiSs are repeated m the 

* f p ^ftg lt tTnhVniTi- * * 

• pp 171-172 

■ Pp 143, 144, 240, 194 



SOME OF THE BIPOETAOT THEOEIES 3a 

mg of One Vdude [eJtayana), in ■which all the Buddhists 
who see into the truth inwardly realisahle are carried, no 
in.itti.i- to which of the Triple Vehicle they may hdong. 
Because of one universal Vehicle, all the Buddhas, Tatha- 
gatas, and Arhats are now saM to he of one nature 
{samatS), and even that they are all one, ie, of one sub- 
stance In the Mahayana sutras allusions are frequently 
made to Buddhas of the past, present, and future, and th^ 
are an immense number even at present abiding each in his 
T^iiftilha-laTiil, which fills the universes seen and unseen. 
Though the La^kavatara does not make any positive affirma- 
tion, we can quite reasonably infer that all these Buddhas 
are really one Buddha, revealing himself in time and space 
and thus mysteriously multiplying himself infini tely, al- 
together beyond the possibilities of our limited thinking . 
This IS the conclusion we naturally come to when the idea 
of Samatd (oneness or sameness) is pursued logically.^ 
“Mahamati asked the Blessed One, m what secret sense 
speakest thou in the assembly of thy bemg all the Buddhas 
of the past! and also m thy former births of thy ha'ving been 
King MandhStn, or the elephant, the parrot, Indra, Vyasa, 
or Sunetra, on such and such occasions^ 

“Said the Buddha We talk of this in the assembly 
because of the secret teaching of fourfold sameness {samatS), 
that 1 'waa in ancient d^s the Bnddha Erakucchanda, Kan a- 
kamuni, or TQ^apa What are these four? (1) Sameness 
in letters {aJeshara), (2) sameness in words (vdc), (3) same- 
ness in the body {Mya), (4) sameness in the truth {dharma) 
attained. 

“ (1) By ‘sameness in letters’ is meant that the title 
Buddha is equally given to all the Tathagatas, no distinc- 
tion hemg made among them as far as these letters, 
B-U-D-DH-A, go. 

“(2) By ‘sameness in words’ is meant that all the 
Tathagatas speak in dzty-four different notes or sounds with 
’ Pp la-148. 
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'Which the language of Brahma is pronounced, and that their 
language sounding like the notes of the Kalavinka bird is 
common to all the Tathagatas 

(3) By ‘sameness in the body’ is meant that all the 
Tathagatas show no distinction as far as their Dhaimal^a, 
their corporal features {rup<ddkshaifa) and their secondary 
marks of excellence are concerned They differ, however, 
when they aie seen by a variely of bemgs whom they have 
the special design to control and discipline 

“ (4) By ‘sameness in the truth' is meant that all the 
Tathagatas attam to the same reahsation by means of the 
thirty-seven divisions of enlightenment ” 

That all the Tathagatas are one in the truth they have 
inwardly realised {pratyatmadharmata)^ is readily under^ 
stood, but how are they one m their bodily forml This is 
an important teaching m the Lankdvatara The conception 
of an ongmally-abiding-essence-of-thmgs (paurana-sthd*- 
dharmatS)^ may help us m this and also of that of the 
Tathagata-garbha The identification of this Dhannata idea 
and the TathSgata-garbha has not been effected in any ex- 
plioit manner m the LankSvatSra The relation between the 
thus-identified-somewhat and the Dharmakaya is not also 
determined to such extent as to permit us to say defimtely 
tiifit the Buddha’s Dharmakaya is in each one of ns, that we 
are manifestations of Dharmakaya, and, therefore, that we 
are Buddhas even as we are, and, finally, that Mind, Buddha, 
and all sentient beings — these are of one essence and 
qn/l substance The Lankavatara is not a systematised 
treatise devoted to the exposition of a definite set of doc- 
trines, but a mine containing aU sorts of metals ™ ^ 
state of ore requiring analysis and synthesia It is fun 
suggestive thoughts which must have been fermentiiW “ 
tiTWP m the Mahayana thinkers’ brains and hearts The o 
great schools of Mahayana Buddhism, the Madhyamika ana 

* See also p 148 

» P 148 
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the Togacara lie here in an incipient stage of development 
and differentiation 

"While all the Tathagatas are one m the Dharmakaya, 
they be vanonaly known to various olasses of beings, who 
imagine their object of worship to be exclusively their own 
Indeed, there are so many synonyms for the name Tathagata 
that we cannot begin to enumerate them all The wise know 
this well, but the i gnorant may refuse to acquiesce in this 
way of understanding even after they have been instructed. 
Hence the followmg remarks m the Lankavatara: 

“Said the Buddha, 0 hlahamati, listen to what I tdd 
thee. The Tathagata is not the non-existent {abhava), he 
IS not the holder of all that is unborn and undymg m all 
thmgs, he is not one who waits for conditions ; I declare him 
to be the "Oiibom One, whose synonym is the Dhormakaya 
who manifests itself as it wilL This is beyond the under- 
standing of all the philosophers, SrS.vakas, Fratyekabuddhas, 
and those Bodhisattvas who have not yet passed the seventh 
st^ 

“It IS like Indra who is known as Sakra and Puram- 
dara (eity-destroyer) ; it is like the word hasta (hand), 
for synonyms of which there are kara and pa^t, it is again 
like tonu, deha, ianra, meanmg the body; hke pnthivi, 
Ihim, vamndJura, meanmg the earth, and also like kha, 
SkSsa, gagam, meanmg the sky. Any object m^ thus be 
known under several names though they are not to be 
adhered to as designating several different objects, each with 
its own irreducible characteristics. No false judgment must 
be formed here 

“1 come into the hearu^ range of the ignorant in this 
Sahaloka world m hundreds of thousands of three asam- 
khyeyas of names, and they talk to me under these 
iiames, yet they fad to recognise that they are all my own 
appellations There are some who call me the Self-existmg 
One {mayamhhuua), the Leader {ndyaka), the Bemover-of- 



354 


LANKA.VATAJRA SUTRA 

obstacles (vtnayaka), tbe Gmdmg One (partnaydka), Buc 
dha, Rishi, Bnll-king, Brahma, Vishnu, Isvara, the 0n{ 
inator {pradJiSna), Kapila, the Destroyer {hhviawta), th 
Mpenshahle {anshta), Nenuna, Soma, Fire, Ttamii^ Vyasi 
Suha, Indra, the Strong One, or Varuna, there are other 
who know me as Immortality {amrodJianutpada), Empt 
ness, Suchness, Truth {saiyata), Seahty Cbhutata), Bea 
Ijimit {fihvialcati) , Dharmadhatu, Nirvana, Eternity (jnxtya) 
Sameness {aamata). Non-duality {advaya), the Impenshabl 
{amrodha). Formless (ammitta), Gausahty (pratyaj/a) 
Teaching the Cause of Buddhahood (huddhit-het&padeSa) 
Emancipation (,‘otmolcsha), Truth-paths {margasatyam), thi 
All-knowmg (sarvajKd), the Conquering One (jtna), or thi 
Will-body (moMomayakdya) 

‘‘While I am thus known in hundreds of thousands oi 
three-asamkhyeyas of titles, not only in thin world, but in 
other worlds, my names are not exhausted, I am like the 
moon castmg its shadow on water, I am neither m it nor ont 
of it Those who know me will recognise me everywhere, 
but the igpiorant who cannot rise above dualism will not 
know me 

“They pay respect and make me offerings, but they 
do not understand well the meaning of words, do not dis- 
tinguish ideas, the true from the false , they do not recognise 
the truth itself, dinging to words of teadnng they er- 
roneously discriminate that the unborn and undymg means 
a non-existence They are thus unable to comprehend that 
one Tathagata may be known in many different names and 
titles 

This infinite multiplicity of names m which the Tatha- 
gata IS known to all bemgs, though th^ do not themselves 
realise the fact, betrays the pantheistic tendency mnning 
through all the hlahayana schools of Buddhism, and at the 
same time leads us to the conception of the Transformation- 
body of the Buddha There is no mystery in the Tnkaya 
^ Pp. 192-193 
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doctrine of Bnddbism If the Buddha is compassumate 
enough to see suffering heings, there is no other wajr to 
satisfy his heart's desire than that of the dimdmg himself 
into so many diffa rpTit forms and approaching sufferers. 
The latter, however, may think that they have what th^ 
want exclusively in the form revealed to their minds In 
fact the Tathagata is not at aU dividing himsdf , if it seems 
so, it 18 due to the discrimination of his devotees. The 
Transformation-body is thus a creation on their part, it is 
not an emanation of the Tathagata I have said that he 
had to divide himself to satisfy his heart, but this is no more 
than a conventional and human way of speakmg. There- 
fore, the sutra compares the activity of the Tathagata to the 
moon reflected m water The moon is divided into thousands 
of reflections, as many indeed as there are dippetfuls of 
water. This is due to the presence and working of the 
original vows m the hearts of all the Buddhas, and the work- 
ing is altogether effortless and without any designs; and yet 
how purposeful it all appears’ This is one of the prmmpal 
messages communicated in the LaAkavaiara We now see 
that the Transformation-body is most intimately connected 
with the Pranidhhna of the Buddha, and this Pramdhana is 
the spiritual echo or response to the suffering of beings. 
When sentient beings begin to be consmous of the contradio- 
tions withm themselves, they have an intense demre {SSaya) 
awakened for some sort of unity or harmonisation, which 
m^ be called emancipation, or enlightenment, or salvation, 
according to the point of view taken of the sitnation This 
intense desire thns awakened m the hearts of sentient bangs 
cannot remain without callmg forth some response some- 
where, because the feeling is the cry that issues forth from 
life itself, and if there is anything living in the Dhatmakflya 
of the Buddha he can never remain in the quiet of SamSdhi ; 
he must move out of his lotus-seat This moving-out is, 
in the terminology of Mahayana Buddhism, his PiaqidhSna 
or vow. The LaAMvatSra, as one of the Mahayana litera- 
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ture, does not forget to toncli on this snbject. Properly, 
the snira is de\oted to the elnddauon of the inner truth to 
be realised trithin oneself, bat to neglect the mentioning of 
the Prapidhana tronld be a grierons fault on the part of the 
writer. 

The whole significance of the idea of the PrapidhSna is 
in short this : “The Bodhisattra also realises the inner troth 
as attained by the Sravahas, bat becaose of his compassionate 
regard for all sentient beings of his original rows which 
are now astir in tiim, he has no heart for the bhs of cessation 
(nirod7iasid.ha) and for the bliss of sdf-absorption (stuno- 
pattisuiha) . The Zankavatdra allades occasionally to the 
ten TOWS of a Bodhisattra* which he has made in the be- 
ginning of career. They are principally concerned with 
the Bodhisattra and not with the Tathagata; bnt tl^y may 
be talrpTi at least in their principle as concemed with the life 
of the Tathagata as welL AmitSbha’s forty-efehr tows 
mentioned in one of the Chinese versons of the Sulid- 
voilnpuha-riitra, Akshobhya's tows in the Sutra of the 
Zand of Akshoih^a, Kshitigarbha’s ten vows in the Sutra 
of the Votes of KskiUgarhha, Bhaishajya-garu-Taidnrya* 
prabhfisa-taxhagaia’s twelve vows in the sntra bearing his 
TinniA, Avalohitesrara's vows in one of the chapters in the 
Saddharmapuftdartha, etc., are all so many developments of 
This idea of Prapidhana. 

As regards such subjects as the Buddha’s power bemg 
added to his devotees {,aihishfhdna) or its moving them from 
TOthin and enabling them to act in this way or that w^ 
ipralhaia or anuhhdva), th^ have been treated alAon^ 
somewhat briefly in the previous part of this work, that i% 
pp. 202-203. 


» P.53. Ci.al50OT.49,66,S9,I23,etc..anaforfaidjer«P<» 

eon o£ the snbjeet see pp. 220-235 of the presesit Stoates. 

» Pp. 277, 214, 161, 123. ese. 
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5. OTHER MINOR SUBJECTS 

^oag other subjects 'which are treated more or less 
briefly and in a detached -way in the LanJcdvatara, the fol- 
lowup have been sdlected as important. With these Z hope 
the sntra has been explaind somewhat thoroughly as far as 
the mam ideas makiug np the grand fabric of Mahayana 
Buddhism are concerned. I have purposely neglected 
mahup reference to the Samhhya and Lokayatika -views re- 
futed by the author of the Laiikavatara. These are valuable 
when the historical position of the sutra is to be determined, 
which vuU be attempted later when a complete En glish 
translation of it is published. I have confined myself in this 
book to the study of such Mahayana thoughts as have 
engaged the attention of the writer of the sntra. He has 
by no means exhausted all the Mahayana doctrines, perhaps 
the sutra was compiled too early for that; one thing, how- 
ever, I may mention at this juncture is that one of the ideas 
most distmctive as MAayanistie has not received the 
slightest attention in the LaitkSvatdra, not even bare mention 

ruing over 
or towards 
known as 

PanQamana, transferring of merit. 

Paer gSmana follows from the conception of ParijgidhSna. 
In fact, Pa n p idhSu a (vowing), MahSkaruns (great love), 
HpayakauSalya (skilfal means), and Adhishthana (power 
added and sustaining} are all most intimately related ideas; 
when any one of them is awakened and set to work out its 
own consequences, the rest mevitabfy follow it. The PrajSa- 
pSranuiorSiitras considered to be one of the earliest Maha- 
yana literature constantly refer to Fariglmana, »niil also in 
the Avatamsaka and in the Sukhdvativyuha it is one of the 
cl^acterMc terms. Seeing this, it is straipe that the Lan- 
kavatara is altogether silent about it. 

The subjects to be mentioned bdow are (1) One Ydiiele 


of the term. By this I mean the doctrine of tu 
helping others to do the same thins. That is 
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and Triple Vehicle, (2) The Five Fatal Sms, (3) The Six 
Paramitas, (4) Four Dhyanas, and (5) Meat-eatmg. 

1 BkaySna (pp 133 ff) 

The Buddha is often compared to a great physician who 
can cure every sort of illness by skilful treatment ^ As 
far as the science of medieme goes, there is just one ptm- 
oiple which, however, m the hands of an experienced 
doctor finds a variety of applications The of the 

Buddha does not vary m time and space, it has a universal 
application, but as its recipients diflfer m disposition and 
trauung and heredity they variously understand it and are 
thereby cured each of his own spiritual illness This one 
principle universally and infinitely apphcable is known as 
One Vehicle ^ekayaaa), or Great Vehicle (jnahSyana) 
“My teachmg is not divided, it remains always one and the 
same, hut because of the desires and faculties of bemgs that 
are infinitely varied, it is capable also of infini te variation. 
There is One Vehicle only, and refreshing is the Eightfold 
Path of Bighteouaness 

Mahayana and Ekayana are used synonymously m all 
the Mahayana texts The idea of likemng the Buddha's 
teachmg mto an instrument of conveyance was doubtless 
suggested by that of crossmg the stream of Samsara and 
reachmg the other side of Nirvana The Mahayana stands 
contrasted to the Hmayana, and the Ekayana to the Dviyana 
(twofold vehicle) The Dviyana comprises Sravakas and 
Pratyekabuddhas, whereas the EkaySna is meant for Bodhi- 
sattvas The readers of the LankSvafSra are naturally Maha- 
yanista who have a penetrating insight mto the nature of aQ 
thmgs, know well the distmotion between words and tiieir 
meaning, and lead others to share also properly m the bliss of 
No-form (,av*tratta-sukha).‘ Those of the two Tfinas are 

* P. 204 

> Based on p 204, g 117 

• P 106. 
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indeed free from the thought of aa ego-substance known as 
Satkayadnsh^, have no doubt (wciftifafl) as to what they have 
realised within themselves, and do not wish for any external 
rewards aeeroing from their observance of morality (fiZa- 
vrata^arSmar^a) ; but they have not yet reached the realm 
of the inconceivable wisdom which belongs to the inn er life of 
the Tathagata;^ and for this reason they have no desire to 
benefit others or to sacrifice themselves for the sake of others. 
They rest in the enjoyment of their Samadhi, for in them 
a great compassionate heart has not been stirred up as is the 
case of the Mahayana Bodhisattva. The latter is a follower 
of the Ehay3na 

Besides tliia EkaySna Dviyana, the Mahayana 
Sutras generally ^eak of Triyana, which consists of the 
SrSvaha-ykna, Fratyekabuddha-yana, and Bodhisattva-ySna. 
But we must remember that the Ekayana has really nothing 
to do with the number of Yinas though eka means “one” ; 
eka m this case rather means “oneness,” and Eka;^iia is the 
designation of the doetrme teaching the transcendental one- 
ness of things, by which all bmgs inclusive of the Hina- 
yaniata and Mahayanists are saved from the bondage of ex- 
istence. So we have. 

“My Mahayana is not a vehicle, or a voice, or letters; 
nor is it what may be termed truth, or emancipation, or 
realm of no-shadows 

“Yet when one is taken into the MahaySna one enjoys 
the sense of perfect freedom iaaning from the SamSdhi, and 
one can transform oneself into any form one may wish and, 
adorned with flowers, become absolute master of all thing s.”^ 

This IS the positive view of Mahayana or Ekayina, and 
from another point of view which has been desdgnated tran- 
scendental, these assertions concerning the Y3na are surely 
conventional, they are for the benefit of the ignorant. 

“I preadi the Triple Vehicle, the One Vehicle, and no- 

* TatMgafSemii/a-gatt-vuhoj/a~goeara p. 117 ff 

* P. ia7,gg.l-8 
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Vehicle, but they are all meant for the ignorant, the Iittle- 
-nitted, and for the -wise 'who are addicted to the enjoyment 
of qnietnde. 

*'The gate of the nltimate troth is h^ond the dualism 
of cognition (vijnapti ) ; when it is abiding in the realm of 
no-shadows, how can there be the establishment of the Triple 
Vehicle 

Further we have: 

“The Vehicle for the Gods, the Brahma-Vehide, the 
Vehicle for SrS.Tahas, one for Tathagata^ and one for 
Pratyekabuddhas — ^these Vehicles I preach. 

** As long as mind erolves, these vehicles cannot be done 
away trith; when it experiences a revulsion (pardvritti), 
there is neither vehicle nor driver. 

“1 speak of a variety of vehicles, but there is no real 
establishment of them; I ^eak of a variety of vehicles m 
order to induce the ignorant. 

“There are three forms of emancipation; realisation that 
there is no self-substance in anything, knowledge of same- 
ness, and the liberation from evil desires 

“Iiike a piece of Ttood driftmg in the ocean, tossed about 
by the waves, the Sravaka, weak in wisdom, is tossed about 
by appearances. 

“[The Sravakas] are indeed disjoined from these out- 
standing evil passions, but still under bondage to the^ pas- 
sions arising from memory (vdsand) ; drunk with the liquor 
of Samadhi, th^ tarry in the world of noiirontflowinga 

“For tliPTu there is as yet no reaching the utmost limits 
of world, nor is there any more sliding-back For him 
who is thoroughly absorbed in Samadhi there is no hope 
even unto etemiiy for his awakening therefrom. 

“lake a drunken man who is awakened only after me 
affAftt. of the liquor has disappeared, the Sravakas 
when they are awakened, my body known as ‘the Bud 

dhanna.”® 

* P. 65. SB- 131-138. 


Fp. 134-145. 
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Lastly, what is the path of the Ekayanaf How does 
one realise it? 

“The way to realise the path of the Ekayana is to 
understand that the process of perception is due to disenm-> 
inataon; when this disorunination no longer takes place, and 
when one abides in the suchness of things, there is the 
realisation of the Vehicle of Oneness This Vehicle has 
nearer been realised by anybody, by the Sravakas, Pratyeka* 
buddhas, or the Brahmans, except indeed by myself There- 
fore, it IS called the Vehicle of Oneness 

Why does the Buddha apeak of the Triple Vehicle, and 
not of the Vehicle of Oneness? This is asked by MahSmati. 
Answers the Buddha “There is no truth of Parinirvana 
to be realised by the Sravakas and Pratyekabuddhas all by 
themadves; therefore, I do not preach them the Vehicle of 
Oneness Their emancipation is made possible only by 
means of the Tathagata’s guidance, discretion, disoiplme, 
and direction; it does not take place by them alone. They 
have not yet made themselves free from the hindrance of 
knowledge (jHeyavarana') and the working of memory ; they 
have not yet realised the truth that there is no self -substance 
in anything, nor have they attained the mconceivable trans- 
formation-death (cicintj/panASmacifuH ) . Por these reasons 
I do not preach the Vehicle of Oneness I preach the Triple 
Vehicle to the Sravakas. When their evil habit of memory 
is all pnrgated, when they have an insight into the nature 
of all things that have no self -substance, and when they are 
awakened from the intoxicating result of Samadhi which 
eomes from the evil habit of memory, they rise from the 
state of non-outfiowmgs When they are thus awakened, 
they will supply themselves with all the moral provisions on 
a plane which surpasses the state of non-outflowings where 
they have hitherto remained 


* * 1 ?. 183 - 134 . 

* P. 184 
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2 The Fvoe Deadly Sma^- 

The following five deeds are regarded by Buddhism as 
the worst offences to he committed by its followers (1) 
murder of the mother, (2) of the father, (3) of the Arhat, 
(4) disturbing the peace of the Brotherhood, and (5) makmg 
the Buddha bleed with an evil motive They are called 
the '‘five immediate or unmterrupted sms”^ because the 
offender is to be subjected to an uninterrupted senes of 
tortures in hell The Dankaoatan gives this its opposite 
interpretation as follows "Who is the mother of all beings T 
Thirst (or Desire, tnshnd) which is regenerative and, ac- 
companied by pleasure and greedmess, is the nnrsmg mother 
The fatherly quality of ignorance {avidya) causes one to be 
bom in the community (or hamlet) of the six houses 
(ayatanorgrdma) When the root of these two is cut off 
it IS called the slaymg of father and mother To extirpate 
completely the passions that pursue a man like a deadly enemy 
and excite him furiously like a poisoned rat — ^this is the 
slaymg of the Arhat What is the breaking-up of the 
Brotherhood? To destroy completely the root of mutuahty 
and solidarity that holds together the five Skandhas— this 
is the breakmg-up of the Brotherhood 0 Mahamati, to 
destroy completely the system of eight® Vijnanas which 
perceives an external world as constracted on the principles 
of mdividuahty and universality altogether mdependent of 
and to do thm by means of a discnmmation whi(* b 
injunouB [to the workmg of the Vij’Sfina system] but wl^ 
18 productive of a triple emancipation devoid of the 


’ P 138 et sea * FafU/Bnantarim . a 

» It 18 aignXnt that Sana has here 
“aght »' The eighth Vijacna is the iloya a 5®^®“ 

«r*«0 takes place and consequently a complete e^ge ^^ ^ 
spintual outlook When the Mahayan^ rrfm to 
mind-only, this mind nltunately means the Alay^ or e>e“ ^ „ 

to rt m hero that memory (va«ma). euice the hegmningless past, is 
stored up from which the whole external world orolves 
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ontfiomags {anSsrava), — ^this is called an "Immediate’ 
{anaataryaka) , because it causes the bleeding of the Buddha- 
body of the ViouSnas 'with an evil motive 

"0 Mahamati, these are the inner five "Immediates." 
For those who commit these deeds, be they sons or daughters 
of a good family, there is an immediate realisation of the 
truth 

"Again, 0 MahSmati, I will tell you about the external 
'Immediates,' so that you and other Bodhisattvas may not 
m the future harbour any doubt about them By the ex- 
ternal ‘Immediates’ I mean those mentioned in the sutras 
Those who commit those deeds 'wiU never have any sort of 
realisation of the triple emancipation (wmokshatraya) , 
except those who attam to the realisation by the superadded 
power {adhishthoMa) of the Transformation-Buddha When 
the Sr&vaka supported by the power of a Bodhisattva or by 
that of a Tathagata sees others committmg deeds of the 
‘Immediate’ nature, and, 'mshmg to make them abandon 
their evil deeds, so that they Tvill be free from the yoke of 
their errors, is moved to wake them up, he is supported by 
the supernatural power of the Transformation-Buddha^ and 
will attain realisation But there is no such realisation for 
those who are simply addicted to the ‘Immediate’ deeds. But 
he 'Will have realisation {ahhisamaya) who, understanding 
the doctrme that all thmgs are no more than the manifesta- 
tions of nund, abandons the view that there really is a world 
of particulars where the body, property, and the abode, are 
distmguished, cuts himself off from the idea of an ego- 

theorjr ot Transfonnatioa'BaddJia u also illustrated m 
fonomng daesifleatum of the Arhats “There axe three kinds, (1) 
single-mindodly intent on 'iralkmg the path of quietude, 
nn ^ who, disciplining themsel'ves in a life of enlightenment, lay 
merit, and (3) those who are forms of the Transforma- 
Bn^i. SrSvakas, but the other two axe of 

ettvas and the txanafomiatioiiB of the Bud&ha who manifest 
vnnn ® j® ®<*“®aqnonoe of skilful means derived from their original 
voTO and also m order to adorn the assembly of the Buddhas ” (B 
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sabstaoee and what belongs to it, befriends good companions 
whenever and wherever thej are met who will indnee him 
to another world, and is able to release himself from the 
faults of self-discrimination It is thus said 

“Thirst IS indeed the mother, and ignorance is the 
father, when from the understandmg of an objective world 
there rises Buddha-knowledge 

“The passions are the Arhat, and the five Skandha- 
aggregates are the Brotherhood, as these and no other ‘Im- 
mediates’ are to be destroyed, here is mdeed a set of deeds 
called ‘Immediate’.’’ 

In this quotation I wish to draw the reader’s attention 
to the reference to mrmtta-adhuhfhma The term is some- 
what casually introduced here, but the idea mdicated here 
is an important one, for it shows that there has been smee 
the early days of Buddhism a notion that not only the Tatha- 
gata but even a Bodhisattva when he reaches a higher 
state of spirituality “ able to manifest himself m a variety 
of forms if necessary for the welfare and salvation of 
all beings If a Bodhisattva wishes to save a wretched 
drunkard, for instance, he m^ turn himself mto one of his 
companions if he thmlta that is the best way to approach 
Tnm and awaken him from the wretchedness of his position 
For when the Bodhisattva remains m his ongmal punty and^ 
samtliness, the drunkard may not come withm the range 
of his moral influence, like seeks like, and consequently 
drunkards find it easier to associate with one another, they 
TiAta a mixed society, especially with him who is decide^ 
opposed to them and openly anxious to save their souls So 
in Buddhism, the Bodhisattva in his apparent transforma- 
tion puts on the garb of a drunkard himself and nuxmg 
T.,T»ARlf TOth his bacchanalian friends he awaits a 
Perhaps he may show that he has been regenerated anu 
raised to a higher plane of spirituality His frimds m 
now wonder how a drunkard could bo so ““ 

on When this wonderment is once grafted mto tne 
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spifttiCTMa of Ms dnmkatd-friend, the Bodhisaitva "will re- 
double his esorts, g-ttdj inahf,ng use of his “skSfnl zneaEs” 
iupSya), see to it that the grafted idea at Srst occapyiag 
only an obscure comer of the intosicated consciousiiess, a 
former ftiend of the Bodhisattva, strike root graonally, 
steadi^ grotr, finally cause a sudden, ai^akenisg (pcro- 
vritii} in the soul that tiras hitherto in a most ■wretched state 
of spirituality, or rather of non-spirituality. This Bodhi- 
sattta ■who in this case has ptored to he an instru m ent of 
salTadon is said to he a transformadon-hody of the Tathagata 
led by his superuamral power (cdhishtkana). The skOfnl 
means he has resorted to here is technically known as 
samajiaiiliata in Chinese), engaging in the same •nork, 
which is a kind of proletarian morality. The aristocracy 
of saintship cannot penetrate into the depths of an ordinary 
soul, and to understand this a Bodhisattva has to become an 
ordinary character liitmiplf The doctrine of ITpaya-kaulalya 
(“smfnl means’*) is an interesting one in the evolution of 
ilahayana Buddhism. The thought is organically end inii- 
matdy connected -with the great compassionate heart that 
consututes the centre of eristenee.*- 

3. The Six ParantitSi (p. 235 £) 

Tlus is one of the marks most characteristically dis- 
tmgtnshing the Tlahayana from ^■I’l* Hin^ana. In most 
iiahayana sucras the six Paramitas are stated speaiaeal^ 
as meant for Bodlusattvas. All the virtues that are means 
Bodhisattvriiood are Volufigd berrin, indeed, it ■was 
as the resnk of the ar ^ramitas fhac the Buddha ■was able 
to gain tile enliglit-puTnffn fc sbcof two and 

five hundred years ego. If he did not praerise all these 
tittnes to their ■ ntrrtwr Ja bis past lives ha ■would never have 
sained an in s ight into the truth of existenca. Paramka 

See also tSa 

p. 410 es ae^ vliere t£a BochlaacTa AraloiSs^TCja acd caca- 
»im:S0E3 are afiserfbai 
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mean either "reaching the other shore,” or "perfec- 
tion ” In the Chinese sutras it is in most cases left nn- 
translated as {paAo-mi) 

The six Paramitas are (1) chanty (dano), (2) moral- 
ity (sKo), (3) patience or humility (fcshowh), (4) energy, 
or strenuosity {vlrya), (5) meditation {dkyana), (6) im- 
dom, or intnitive nndenstanding of the nltunata truth of 
things (prajfid) 

The Lanitavat&ra gives three kinds of Paramitas (1) 
worldly, (2) super-worldly, and (8) super-worldly m its 
highest degree The worldly hind is practised by worldly 
people who cling to the idea of an ego and what bdongs 
to it, they are unable to shake themselves off the fetters 
of dualism such as bemg and non-bemg, and all the virtues 
they would practice are based on the idea of gainmg some- 
thing material as a reward They may gam certam psychic 
powers and after death be born m the heaven of Brahma 
The super-worldly kmd is practised by Sravakas and 
Pratyekabuddhas who, clmgmg to the idea of Nirvana, are 
detemuned to attam it at all costs, they are like the worldly 
people who are attached to the enjoyment of egotism The 
Paramitas that are super-worldly m the highest sense are 
practised by a Bodhisattva who understands that the world 
is dualistically conceived, because of the disennunating mmd, 
and who is detached from erroneous imagmatioiis and 
wrong attachments of all kmds, such as mmd, form, charac- 
ters, etc He would practise the virtue of chanty solely 
to benefit all sentient bemgs and to lead them to a blissful 
state of mmd To practise morality without formmg any 
attachment to the condition m which he bmds himself — ' 
this IS hiB Snsrparamita Knowing the distmction between 
subject and object, and yet quietly to accept it without 
waking any sense of attachment or detachment, this is the 
Bodhisattva ’s Kshanti-paramiti To exercise himself most 
mtently throughout the night, to conform himself to all the 
requirements of diseiplme, and not to evoke and disenminat- 
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mg mniTid — tlna is his 'Virya*p§ramitl.. Not to dmg to the 
philosopher’s view of Nirvana and to be free from discrun- 
inaiaon — this is DhySna-paramita As to Prajna-p&ranuta, 
it IS not to evoke a Tmwd withm oneself, nor to 

review the world with any kmd of analytical understanding, 
not to fall mto dualism, but to cause a turning at the basis of 
consciousness It is not to destroy the workmg of a past 
karma, but to exert oneself m the exercise of bnnging about 
a state of self-reahaation. This is Prajna-pSramita. 

4. The Four Dhyanas (pp 97 £) 

The dassificatiou of DhySna under four heads has been 
treated previously m my Essays vn Zen Buddhism,^ and 1 
will not repeat it here except to quote the gathas which 
appear after the prose. 

“There is (1) Bhyana that surveys the meaning, (2) 
Dhyana practised by the ignorant, (3) Bhyana depending 
on suehness, and (4) the Tathagatas’ pure Bhyana 

“The practiser (yogm) may see [while in meditation] 
sometlung in the shape of the sun or moon, sometbmg like a 
lotos-flower, or like the lowest region, he may see sometbmg 
resemblmg the sky, or Are, or a picture, or somethmg heaped 
up (puHjml). 

"All these forms, a varieiy of things, but lead the yogin 
to the path of the philosophers, and make him fall into the 
realm of Sravakas and Pratyekabuddhas. 

“When all these are abandoned and he is m the state 
of no-shadows, all the Buddhas will come together from their 
lands and with thmr alnTmig hands anomt the head of the 
bless^ With unguents; his [mental] state is in full con- 
formity with suehness (tathatd).*’^ 

Further down there is another statement concemmg 
the attainment of the Bhyanas 

* Seties I, p. 81 et seq. 

• P. 98. 
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“All the DhySnas, Aptamaiias,, Arupas, Samadhis, the 
Cessation of Thought, — all these are mental construehons, 
nothing of the sort is realfy attainable 

“The fruit resulting from the life of a Srotapanna, of 
a Sakndaganun, or of an Anagamm, or of an Arhat— all this 
IS mental confusion. 

“The Dhyana practised, Dhyana itsdf, and the subject 
of Dhyina, the abandonment, the seemg of the truth,— all 
this IS discrimmation; he who understands is rdeased 


5 On Meai-eaivng (p 244 et seq ) 

The motive for havmg this chapter appended to the 
Lankavatara, when it has no organic connection with the 
text proper, seems to he in a passage towards the end Ao- 
cording to it, the Buddha evidently dislik es the idea of being 
thought of as the one who has permitted meat-eating among 
his followers He says, there may be some unenhghtened 
followers of mine after my death, who, not fcaowmg the 
spirit of my teaching and training, may wrongly conclude 
that I allowed them to eat meat and that I myself ate it 
This would be disastrous For how can those who are abiding 
in a merciful heart, disciplining themselves in ascetioism, 
and trying to foUow the path of Mahayana, tdl others to eat 
flmrnnl food* Indeed, I have elsewhere given rules as to 
the eatmg and not eating of meet , ten rules for avoiding and 
three rules for accepting it But in this Lankavatara ffl 
weU as in the Hasitkakshya, MahSmegha, Ntrviya, sad 
AngvhmSJMta sutraa, meat-eatmg is absolutdy forbmden 
Not only in the past, but in the future and now, all n^r 
followers are to shun animal food no matter how it has een 
prepared If there is any (me who would accuse me o 
eating meat myself and allowing others to eat it he 
surdy be bom m an undesnrable region peo]^ 

refuse to eat even the food of ordinary peopk, ^ 
moie so with meat-eating> Their food is the food 
‘ P 121 
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(dJiarmahara), the Tathagata’s DhamakSya is supported by 
that.^ 

According to this, there must have been the accepting of 
meat-food among the followers of Buddhism in the tune 
when the LanhavatSfra was compiled Evidently, the Bud- 
dha did not object to their eating it if the animal was not 
especially killed for them This caused unfavourable com- 
ments among the other religions, for instance, the Lokayatas,^ 
and the Buddhists naturally did not like them, and this 
must have started the new effort to prohibit meat-eating 
altogether among the Mahayana advocates. 

The following are the reasons for not eating animal 
food as recounted in this sutra: 

(1) All sentient beings are constantly gomg through 
a eyde of transmigration and stand to one another in every 
possible form of relationship. Some of these are living at 
present even as the lower animals While they so differ 
from us now, they all are of the same kind as oursdves. 
To take their lives and eat their flesh is like eating our own 
Human fedings cannot stand this unless one is quite callous. 
When this fact is realised even the Bakshasas may cease 
from eatmg meat The Bodhisattva who regards all bemgs 
as if they were his only child cannot mdulge in flesh-eatu^. 

(2) The essence of Bodhisattvadup is a great compas- 
sionate heart, for without this the Bodhisattva looses his 
bemg Therefore, he who regards others as if they were 
hi msel f isarva-hhiitStmabhitta), and whose pitymg thou^t 
(JkripStma) is to benefit others as wdl as himself, ought 
not to eat meat. He is willing for the sake of the truth to 
saonflee hi ms e l f, his body, bis life, his piroperty, he has no 
Breed for anything; and full of compassion towards all 
sentient bemgs and ready to store up good ment, pure and 
free from wrong discrimination, how can he have any long- 
mg for meatt How can he be affected by the evil habits 
of the carnivorous races) 

^ 251-256 * 


Of. p. Sii. 
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(3) This cruel habit of eating meat causes an entire 
transformation in the features of a Bodhisattva, 'whose akin 
emits an offensive and poisonous odour The aTiinutla are 
keen enough to sense the approach of such a person, a person 
who IS like a Bakshasa himself, and would be fnghtened 
and run away from him He who walks m compassion 
(mattrl-mhdn), therefore, ought not to eat meat 

(4) The mission of a Bodhisattva is to create among 
his fellow-beings a kindly heart and friendly regard for 
Buddhist teaching If they see him eatmg meat and eans- 
ing terror among animals, their hearts will naturally tnm 
away from hitn and from the teaching he professes They 
will then lose faith in Buddhism. 

(5) If a Bodhisattva eats meat, he cannot attam the 
end he ■wishes, for ho will be alienated by the Devas, 'the 
heavenly beings who are his spiritual sympathisers and pro- 
tectors His mouth will smell bad, he may not deep 
soundly; when he awakes he is not refreshed, his dreams are 
dlled 'With inauspicious omens , when he is in a deserted place, 
nil alone m the woods, he ■will be haunted by evil spirits, 
he 'Will be nervous, excitable at least provocations, he 'wiU 
be sickly, have no proper taste, digestion, nor a ssim ilation, 
the course of his spintual discipline will be constantly mt^ 
mpted Therefore, he who is intent on benefittmg himself 
jTi d others in their spiritual progress, ought not to think of 
partakmg of animal desh 

(6) Ammal food is filthy, not at aU clean as a nourish- 
ing agency for the Bodhisattva It readily decays, putnfies, 
and taints It is filled -with pollutions, and the o**®™^* 
when burned is enough to injure anybody with refined 


taste for things spintual 

(7) The eater of meat shares m this pollutton, 
spintually Once Bong Simhasaudfisa who wm 
an tin g meat began to eat human flesh, and this ahmate 
affections of his people He was thrown o^ of 
inigdom Sakrendra, a celestial being, once turned himseu 
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mto a hawk and chased a dove because of his past tamt as 
a meat-eater. Meat-eating not only thus pollutes the life of 
the individual coneerned, but also his descendants 

(8) The proper food of a Bodhisattva, as was adopted 
by all the previous saintly followers of truth, is rice, barl^, 
wheat, all kinds of beans, clarified butter, oil, honey, molasspB, 
and sugar prepared in various ways 'Where no meat is 
eaten, there will be no butchers taking the lives of hving 
creatures, and no unsympathetic deeds igataghrv^a) will 
be committed in the world. 




A SANSKRIT-CHINESE-ENGMSH 
GLOSSAEY 



Xn the follotnug Gloasaty, tbs Agues after eocb 
Soaakrit term refer to pages la the present vork, the 
figures in parentheses to pages tnd lues u the Sanskut 
test of the LaaM^^atira, thus 28 — 7 , 8 means p 28, lues 
7 and 8, of tlie Sanshnt tost, the fignres accompanjring 
“The Sag^itbabam** refer to tbs verses Tstbe T'ang 
translation, Wstbe Wei, and S^tbe Sung 



A SANSKRIT-OHINBSE-BITGLISH 
GLOSSAEY 

Akamditha (-bhavana) , 208, 324, 327, 329, 331, 332, 346, 

Aktmishfha literally means “not the 
least" or “not the smallest," and the heaven so designated 
IS regarded as situated at the highest end of the Bupa- 
dhatn. or Bdpaloka, the world of Form According to 
Dr Unrai Wogihara {MahSvyutpatU, “Notes," p. 306), 
aica must have been originally agha, and agha ordinarily 
means “evil" or “pam," but Buddhists understood it in 
the sense of form, perhaps because pam is an inevitable 
accompaniment of form. Henee the Chinese that 

IS, the limit or end of foim In the LankavatSra (28 — 
7,8), we have Eamadhatau hatham kena na vibuddho 
vadShi me, akanishthe kim artham tu vitar&geahu bn- 
dhyase. 1511^## 

li(T) The idea that the Bodhisattva attains his supreme 
enlightenment when he is reborn m the AkanishUia Heaven 
and not while he is on earth, i e , in the world of Desire 
{k^mdhatu) , recurs throughout the Lankavatara £ama- 
dhatau tathhrupye na vai buddho vibudhyate, rupadhatv- 
akanishtheshu vltarageshu budhyate (“Sagathakam," 
774 ), 

(T) So long as we have demre (raga) based on egoistic 
impulses, we are barred from really spiritual realisation; 
and when we have it, we are no more in this world of 
Desire where existence is too deeply tmged with indivi- 
duaUty The Sambhogakaya, Dierefore, belongs to the 
heaven where form or individuality reaches its utmost end 
as the spirits here are no more bound by the mutually 
exclusive sense of a bodily existence Does the belief in 
the attainment of Supreme Enlightenment upon one's be- 
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ing reliorn in the Pure Land come from this notion of the 
Akonishtha Heaven f For references in the Lankavatara 
see pp 28— 7|8j 33— ol— o6— 9y 215— 14| 269 
— i, 361 — 6. Akanishtho virSpate, 324, That 

this Heaven is filled with brightness is natural, seemg that 
form obstracts and excludes while hght intermingles, and 
the Akanishtha is the abode of Shining Buddhas and 
Bodhiaattvas 

Akshara, 109, word, letter, syllable Tattvam hy ak- 
sharavarjitam (48—12), JUlSSiSC^CT), “The truth is 
detached from letters ’* Niraksharatvat tattvasya (190 — 
6), H-3if;i^Sli*^4fc(T), “because of the truth bemg 
detached from letters.'* Na ca mahamate tathSgata 
aksharapatitam dharmam desayanh (194 — 3), 
3i0t!fi:4iS(T), “The Tathagatas do not preach the doc- 
trine that has degenerated into mere words ” Akshar a- 


samata, 331, sameness of letters 

Acala, 78, 225, 262, immovable, the eighth of the ten 
stages of Bodhisattvahood. When the Bodhisattva reaches 
here, he gets nd of discnnunation and has a thorough 
understanding of the nature of existence, realising why it 


is like maya, etc, how discrimination starts from our 
innate longmg to see existence divided into subject and 
object, and how the mind and what belongs to it are stirred 
up ; he would then practise all that pertains to the life of 
a good Buddhist, leading to the path of truth all thoM 
who have not yet come to it. This is the Bodhisattva s 
Nirvana which is not extmction. See above, p 215 
Acitta, 201, 283, no-mmd, beyond mentation; Amttatg 
or aeittatva, 284^ 286, no-mmd-ness Such abstract 
terms as these are frequently mot 'with in the sutras belong- 
ing to the Prajfiaparami® class of ITahayana literature 
Aemtya, 146, 201, 317, keyond mentation; ^nga- 
jnai^ 208, knowledge or wisdom tha t isbff m 

the understanding, that is, 
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(acmjjf((jjianaj{na 0 ocaravu&a 2 /a} ; Aeintyaparinamacyati, 
212, 348, 361, death of mystenous trans- 

foxmatioii or inconeei'vable transformation-death This 
has nothing to do tnth corporeal existence It happens 
only to snch spiritual beings as Bodhisattvas ; Aeintyavasa- 
naparmama, 178, mystenons transformation 

tlat takes place 'within the mind (mtta), making it eom- 
prdiend an external world of particular objects. 

Ajata, 227. not bom 

Ajfianakarmatnshna, 167n, |R§S*3S*S6, ignorance, karma, 
and desire — ^the three motive powers that keep the present 
world a-going Ajnanatnshnakarmadih samkaladhyat- 
1^0 bhavet (203-14), (T'ang). 

"Ignorance, desire, karma, etc are the inner fetters.” (See 
also 68 — 11, 177 — ^18) Bhagavan apyajnanatrishnakarma- 
vikalpapratyayebhyo jagata utpattim vamayati (197 — 14, 
15), (Sung) “Ac- 

cording ■to 'the Buddha, too, the world rises from such 
causal combinations as ignorance, desire, karma, and dis- 
crimination.” 

Atyantaprakntinansuddhi. 180a, Tathagata. 

garbhah prakntiprabhasvaraviiuddhah (77 — ^16), 

That the original essence of the Qarbha is 
pure and transparent, means that it is absolutely neutral 
and transcends all the logical categories that are derived 
from the dualism of subject and object. This is Suehness, 
the state of bong 'unborn 

^ 8 n, 354, or ^Zl, non-duahty, Advaita, 166, 
287, >!>__ oi non-duality. 

i^amavabodha. 273, realisation. 

B Sl^pha la, 323,tg'J:J^, one of the Paneaphalam; see 

imder Phala 

79, 203 if, 356, 363, 365, or 

power of the Buddha which is added to a 
Bodhisattva and sustains him through his course of dis- 
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eipkne This is one of the conceptions peeuhar to Maha- 
yana Buddhism. Amitayushas tatbagataaya purvaprani- 
dhuiiadhuhthanena {Sukhdvativyuha, 55 — ^14), 

(Samghavannan) “Owing to the 
biustaining power of the original vows made by the Tatha- 
gata AmitS 3 rus “ A^aushld ravano . . . . tathagatadhi- 
shthuniit 

Amlgitniin, 268, (7j3)> one who returns not Ana- 

gamiphala. 148, the state of not-retum- 

ing One of the font“frmts’* of the Buddhist ascetic hfe 
iramana), which arc 1 Srotaapanna, (® 

SE), he who has entered upon the stream, 2 SakridSgSmm, 
{— -JilS), he who returns once to this hfe, 3 Ana- 
g.-iniin, (Sjjgp^ ('FS), he who never returns, and 4 Arhat 
he who has attained the highest end of the Buddhist 


hfe 

Anabhinirvritti, 227, MM, not rising 
Anavabodha, 274, not knowmg Vastusvabhavabhi- 

nivesah svacittadriSyamatianavabodhilt pravartate (lO*^ 

4. 5), (S) ,* mm 

3iriftyt8a<fg. ^ 

(T) “One's attachment 
to the self-nature of reahties takes place owmg to one s 
not knowing the truth that what is presented [as m ex- 
ternal world] IS no more than the mmd itself ’’ Ohsem 
how variously vastusvahhava here is translated by 


Chinese translators iWjg 

AnSiihfian, sometimes Nirabhasa, 168, 

See also MrdiAasa 

AnSbhoga, 43, (Sung). 

not being aware of conscious stiiTOgs 

pupvapranidhanaviSvarupan 
lahshanapracaram (89—6,7), 
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(S) . “Owing to the original vows which have 
no purposeful motives, he manifests himself like a many' 
coloured gem in all possible conditions and with infinite' 
]y vaned signs.” Ai^hhogacandrasuryamanimahabhuta' 
caiTm gatigamah (161—1,2), 3&0 J3JifEP9::fc 

mm 

iteISjSlia, SnH5liEflfe7k:fcja (T). “Their 
course of life is purposeless like the moon, the sun, the 
gem, and the four elements ” Anabhogaoary&. 99, 216, 
222, 346, iplgg^^T, purposeless deeds, a life 

free from conscious stnvmgs. One of the very s^nificant 
conceptions of Mahayana Buddhism 
AnSsfavSi 276, non-flowmg Asrava is some- 

thmg which oozes or flows out of the mind and spoils 
generally the upward career of the Buddhist life, to get 
nd of this IS the aim of the ascetic discipline. The four 
prmcipal poisonous outflows are lust (kdma), p.Hnging to 
life (bhdva), speculation (druhtr), and ignorance (atH' 
dyS) Anasrava is a state free from these impurities. 
Anssravadhatu. 349, 360, realm of noU'Outflow' 

mgs. 


immtta, 97, 259, 287, 954, formless, no-form, devoid 
appearances It is generally used in connection with 
awiyafo and apramhitam Animitta= nirabhasa Animitta' 
(o* animittadhidithana), 346, path 

or abode of formlessness; Animittasnldia, 858, 
bliss of formlessness Svatmhnam ca samyaganimittasuk- 
hena p^ayanti paramsca samyanmahSyane prati^ti^pa* 
^ (195-7.9), m^im. 


\ ) They ■wiU thus make thems^'ves properly enjoy 
e bliss of formlessness and also malre others proper]^ 
abide m the Mah&ygna ” 

not subject to destruction; Amro- 
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dhanntpada, 292 ff, 354, immortality, bemg 

above birth and death 
Amshthita, 227, not extmgm^ed 

Anniata, 342u, bom after " YatM tath^atatathata 

’nSgata ’gata evam hi aubhhtitathata ’nagata ’gata, evam 
hi snbhtitih sthavirastathagatatathatam annjatah (Pra; 

p 307—1, 2 ) ; w^n-m 

(Hanan-chuang), 

^ 

(Kumarajlva) For the English 
translation see The Studies, pp 242 f 
Amittara-aamyak-sambodhi 206, 287, 349, 

^ P.IF. fiSlF.®, the supreme enlightenment realised 
by the Buddha 

Anutpatti, 141, no-birth 

Anutpattihadharma, 228n, the eight The eight 

ways m whi^ the conception of no-birth la established 
are as follows hdau tattve 'nyatve avalakshane svayama- 
th&nyathflbhave, samklese 'tha viseshe kshantir anutpatb- 
dharmokta {SvirSlanikara, :a, 52), 

(Prabhakaramitra) (D 
Things (dharmas) have never been bom because the idea 
of birth-and-death does not obtain in reality (2) Fiob 
that which precedes there is that which follows, and there 
IS no difference between antecedents and consequents, and 
no absolute beginning can be assigned to anythmg (3) 
If anything is already here nothing else can take its place 
unless we assume an independent ongm, which is impos- 
sible (4) The notion of self-substance comes from the 
imagination which is not based on reality (5) Because 
of relative dependence {parafantra) we assume natural 
ongm, but in reality there is nothmg that can be called 
self-substance (6) The absolute oneness of perfect know- 
ledge (ponmMftpojiwo) excludes the idea of otherness 
(7) When the knowledge of complete destruction (toftayfl- 
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inoMtt) IS realised there is never again the assertion of ev 
(8) In the Dharmalaya of all Buddhas thwe is 
^rfect unity, and no differentiating indinduation. When 
tiL eightfold notion of no-birth is realised one attains th 
lecognition of the birthlessnesa of aU 
Anutpattakadharmahshanti, 75, 107, 125, 126n, 211, 2 , , 

287 298, This is the recognition that notumg 

has’been tom or created in this world, that when things 
are seen yathabUtam from the point of view of absolute 
knowledge, they are Nirvana itself, are not at all subject 
to birth-and-death In this connection Kdianti seems to 
be somewhat differently understood from when it is used 
m opposition to Jnana as in the AbhidhwnmaJeosa. The 
Mahayana Kshanti is an mdependent notion, and final 
as far as its spintnal value is concerned, for when one 
gams Anntpattikadharmakshanti one has realised the 
nltunatc truth of Buddhism The attainment of this 
ffshknU IS adlagama. realisation (12 — ^10) 

Anutpanna, 166, 227, nnhom Anntpannasvahhavah, 
122, If there is anything to be called self- 

substance, it cannot be subject to birth-and-death. 


Annttoda, 34, 43, 94n, 96, 123n, Jl68, 239, 283 ff, no- 
birth Anutpadam sarvadharmSnam, Annt- 

pSdo BitvSnam . 295, Nirvana means no-birth. 

(Anything that is subject to burtb and death is not Nir- 
vana.) 

Anupalabdhya, 306, unattainable, unknowable; 

Anupalabhyamanatva, 286, unknowability. Bb5- 

vasvabhkvalakshanSsattvSt sarvadharmS nopalabhyante 


(115-16, 17), (T), “All 

things are beyond the reach of knowledge because there 
are so such things as self-substance and its outward signs ” 
CittamStravuurmuktam brahmadix nopaLabhyate (210 — 
1). (T), “Apart from 

the Mind-oxily such notions as etc. are not to be 
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known ” 

Annbh&Ta, 203, 356, Buddhanubiavena 

utthayaaanat (22—2,3), “Hamg 

risen from bis seat throngb the power of the Buddha ” 
Anulomikikshant i. 126n, of obedience 

Annyyafipana, 352^ secondary marks of excel- 

lence which are reckoned eighty For detail see the 
MahSvyvipatii, xrui 

Anyonyahetuka, 191, mutuality , Dve ‘pyete ’bhmna- 

lakshane ’nyonyahetuke (37 — 18), 

“These two have no differentiating marks, they condition 
one another ” 

Aparapraneya, 73, 202, not dependmg upon 

another SvapratyStmabuddhya vicSrayatyaparapraneyah 
(133—10,11), (S) “Not dependmg 

upon another he reflects with his own mtelligence ” 
Apavada, 157, 165, 180, 247, controversy, refutation 
Kudnshtisamaropasyanupalabdlupravicayabhavad apava- 
do bhavati (71 — 6, 7), 

SEIfei®4S^(T) “A controversy takes place when the 
impossible nature of a proposition based on wrong views 
IS not clearly comprehended ” 

Apraeamta (-iunyata), 288, tfkff (^, Bmptmess of non- 
aetion, one of the seven Emptmesses 
Apratishthita, 95, not-abiding This idea of not 

abiding anywhere is more in evidence in the PrajnSpSnir 
mitd Sutra than in the LwnJeSvatiaa, ssanabhmivishta, 
r=anabhoga, =apranihita, etc 

ApratisamkhySmrodha, 264, 293, annihilation takmg 

place without premeditated efforts One of the three 
ABamskFitas(iilS) 

Apramhita, 138, 141, 259, 287, bemg without eon- 
stramed efforts One of the three Vimokshas 
Apramana, 39, 148, 368, immeasurable ApramanSnij 
raliSb&i the “four virtues of infinite greatness 
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are (1) mattri'^, (2) Tearund ilg, (3) and (4) 

upekshS ^ 

Apravishtam, 110| not entered IJdakacandra ivapra* 
viditanugatam (193—5), (T), “like 

the moon on water, which is neither in it nor out of it ” 
ApraTTitti, 127, 227, not changing, not taking place 
Apsara. 69, 70, 

Abhava, 103, 269, 305, 353, non-reality Abhavasya- 
bhava, 227^ lacking in self-substance. (Sibdiar 

nanda), (Kumarajiva) 

Abhijfia, 39, 66, 97, 150, 210, six supernatural 

faculties In the Lankdvatdra these are generally found 
together with the tenfold self-control (vasita) and the ten 
powers (bola) as possessed by a full-fledged Bodhisattra 
The six Ablugflas are 1. Dvuyant cakskus, divine sight, 
2 Dtvyam srotra, divine hearing, 3 

Paracittaindna, the faculty of reading others’ thoughts, 
4 PiiivantvSsdTimmrittjndm, the faculty of re- 
membering one’s former abodes or lives, ; 5 Bid- 

dhvmdMjnama, the knowledge that transforms one’s modes 
of life at will, , 6 AsravakskayajnSna, the know- 

ledge that destroys the evil outflows (impurities), 
Abhidha n a, 133. naming Abhidhinavinirmuktam abhi- 

dheyam na lakshyate (187—2), 

(T), (s), 

mm 

Abhidheya, 133, meaning 

Abhidheyavikalpa. Ill, wrong discrimination re- 

garding what IS described; one of the twelve subjects of 
■wrong discrimination {vikalpa) 

Abhmirhara, 79. iff, (gj^f). 

Abhinivefia. 105, 128, 200, attachment Abhimvesa- 

gamdl^llS, dose attachment. Aparhnito mahamate 
sarvadharmanSm yatharutarthabhiniveiasamdhih (161— 

10 - 11 ), 81 ^. Mwm. 
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(T) ; (S) ; --mm. 

-‘(yf)- “Innuiaerable, 0 Mahamati, 
are signs of close attaehment to the world by taking letters 
as exactly corresponding to meaning." The Sntra enu- 
merates a few of them as lypicaL 
Abhinnalakshana, 191, differentiatmg marks 
Abhilashana, 200, earnestly desiring, (T), (W), 

^>9I(S). The Sanskrit text has dbkilalshana instead of 
abhilashana, but the Chinebe translations seem to have 
read it differently. SvapratyatmaryajnS n S dhi gamabhila- 
shanataya. If :Si SSife^SS: (T) ; "By earnestly seekmg 
for the reaLsation of the supreme wisdom which is m one’s 
inmost consciousness" (80 — 1,2) 

AhTiiiapavikalpa. Ill f, wrong discrimmation con- 

cernmg sounds and expressions, one of the twelve Vikal- 
pas. Ticitrasvaragitamadhnryabhiniveiah (128 — 9, 10), 

(T), “getting attached 
to various pleasant sounds and songs — ^this is abhiUpor 
vtkalpa ” 

Ahhiahelfa, 78, SSlHi anointed- "When the Bodhisattva 
reaches his last stage {dharmamegha) of self-discipline, he 
is anointed by the Buddhas with their own hands and 
formally maugorated as one of them DhannameghSbhi- 
aTiaifnhtnsbihtas tathagatapratydtmabbumim adhigamya. 


Ahliisnmaya, 321, 363, inner realisation This is more 
an intellectual understandmg of the truth, it is 
spiritual Buddhism abounds in terms of this order 
Abhisanihodha, 273, being fully awake 
Abhutaparikalpa, 190, false judgment Arthavi- 

vidhavaicitiyabhutapankalpabhinivefian mahamate vikal- 

pah pravartan^ah pravartate (150—9, 10), 

® variety of false judgments is given 
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objects conceived m their multipUcity, there takes place 
a strong clinging [to the external world] ; O MahBiaati, 
this is the way discrimination goes on asserting itself.” 

Amitabha-Bnddha, 325, often 

^A2ana2_148, 0^, tnyanam ekayanam ea ayanam ca vada- 
my aham (65—11), 

Anahta, 354, the imperishable. 

Arfipyacarm, 39, M&ff, formless deeds. What this ex- 
actly means is difficnlt to know. Does it refer to the life 
m the world of no-form? or is it to be regarded as 
synonymons with anabkogacaryal The mention of ttr&pya 
{•dnskti) in connection with tlrthyadnshti confirms the 
first interpretation. 

Artha. 108 S, or or meaning, or object, or wealth. 

When the term is used in the first sense, it stands con- 
trasted to words or letters, and the latter are thought 
inadequate to fully describe the former. When it means 
objects in general it is almost equivalent to the ectemal 
world, which is, however, better expressed by Vishaya. 
Yishaya seems to have a more collective sense than Artha 
when both refer to the objective world. 

Arthapravieayam. 367, one of the four Dhyanas 

mentioned on p. 97, which consists in examining the 
meaning of a proposition or theory. 

Arthavikalpa. lUf, one of the twelve Vikalpas 

(128—5). Snvamarupyavividharatnarthavishayfibhilfipah, 

(T); ” To get attached to 
gold, silver, and other vanons treasures and to the talking 
about them — this is discritninatmg about wealth (artha). 

363n, 368, one who has realised the highest 

finut of the ascetic life, the ideal saint of TTinnyann Bud- 
dhism The Mahayana ideal is the Bodhisattva and not 
the Arhat, for the Bodhisattva does not enter mto Nirvana 
like the Arhat, but stays in this world as loi^ as there is 
even one of hia fellow-beings left unsaved. Arhattva, 148, 
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the state of being an Ayhaf . 

Aakshana, 227, without marks or recognisable signs 
Ala^, I73n, Pvrl<fon{-yf^%) M frequently 

used for na lakshyate as well as for na mdyate, and in 
these cases it simply means “not existmg “ But when 
Tattvam is spoken of as pu-ft'o-td {alabdha), it refers to its 
transcending the reach of relative knowledge or discursive 
understanding Tattvam bhutam niscayo ■niaTitba piakn- 
tih svabhdvo ’nupalabdhi^ tat tathalakshanam (228—12, 

(T) Truth, reality, certitude, limit, origin, self-nature^ 
unattainability, incomprehensibility— these are the marks 
of Suchness " See also imder Anupalabdhya 
Aldtacakra 96, 6re-circle, one of the several com- 

parisons adopted by the Lankauatat a to illustrate the illu- 
sive nature of existence A real wheel or circle comes mto 
view when a fire brand is rapidly turned round, but m 
reality there is no wheel, being a mere vision 
. Avalokitefivara. 332. 

Avastu, 119, non-reality, Sa ca na vastu navastu (108 
— 9 ), 0SPM%. iiP0^(T) 


Avikalpa, 106, non-disemninatmg, Avikalpainana, 

279, 296, non-diserimmative wisdom, Avikal- 

papraoara, 72, realm of non-discmnmation, Avikalpa- 
pracarasthitasya (9—12), (T) , 

*t*(W). 

Avidya, 74, 81, 362, ignorance 
AvidyamSnatva^ 2 84, not existing Avidyamanatvens 

tasya samadhes tarn samadhim na janati na samjanite 
(Ashtasahasnka, 24—8, 9), 

mmmm mm 


-T. jscff). 

Avmaaa, 159, not to be destrpyed , AvinSsita, 227, 
not dissolved Samyagjnanam tathata ea mahamate avina- 
satvat svabMvah pannishpanno veditavyah (227 — ^15-17), 



GLOSSAHY 


387 


jE^inin. BI/iK'tiCT). “As Siglit Knowledge 

and Sncihness are mdestmetible, they are to be regarded as 
Perfect Knowledge, of the three Svabhavas ’* 

Aditottaram padasatam, 40 f, the 108 clanses; 

Ashtottaram pralnafiatam, 38, "SAKi the 108 questions 
Asambhuta , 227, M&, not combined 
Asamsknta, 119, 264n, 279, The Hinayana philos- 

ophers dmde existence into two main groups, Samsknta 
and Asamslmta The Sadiskrita 

compnses such dharmas as are tied to chains of causation 
and capable of producing effects, while the Asamsknta 
exists unconditioned The three dharmas belong to this 
head space (akaSa), Nirvana, and a negative state due to 
the absence of proper conditions. 

Astmasti. 112, 116, being and non-being. 

Aavabhava. 287, being without self-nature, asva- 

bh3.va=:i§unya=nair&tma=anutpanna Asvabhavatva, 39, 
the state of being without self-nature 

^kaia. 137, 264, 293, 303, 353, space 

Agata, 340, ?jS, come, amved 

Agantuklesa. 186. KlaSa literally means “pain,” 

“external dust,” “affliotion,” or “something tormenting” 
and IS translated as As there is nothing so torment- 
ing spiritually as selfish evil desires and passions, Mesa 
has come to be understood chiefiy in its derivative sense 
In the present work the term is rendered “evil passion” 
arising from egotistic impulses, that is, from the concep- 
tion of a permanent mdividual soul-substance Here both 
the T‘ang and the Wei have “external dust,” for 

agantvrkUSa, while the Wei has besides $0, as if 
the latter were not sufficient. For further account see 

Ataam 94, 130, 169, 289,^, ego-soul, atman=svabhava= 
pudgala Atmakatvap 134, gff^i self-substance Atman 
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means anything biibttautially conceived that remams 
eteiiially one, uneJianged, and fice When an ego-soul 
(pudgu/a) is thought as sucli, tliut constitutes the alma- 
dftsAh C-lSiM). When the ieulit> ot an individual object 
(Marmu) us such is denied, this is what is meant by 
dkatmanaudlmua 

Atniiisadu. lUS, theory ot ego Tirtliakutmavudopadesatulyas 
luthugatagurbhupndeso na bhavati (78 — 18, 79 — 1), 32^ 

(T) “The tathugatagarbha 
of nhiclt 1 spealc is not like the doctrine of the ego main- 
tained by the philosophers ” 

Atiiiasiikha, 111, self-cnjoyment Yathaiva baia 

atmusukhanirvaiiabhilasbinah (237 — ^10), 

(W) “Like those ignorant people who 
seek alter Nirvana for their self-eiyoyment ’* Atmahitam, 
21i, benefitting oneself. 

Adnisuvimba (or pratmmba), 188, mirror-unage 

Adarsasimbadarsonavat (4-1 — ^10), 

(T) ; like a minor reflecting images 
Adanavi luuna, 258, PRfP&jiJPiS, or 

Ananturya, 3G3, jiStlQ (31). the five most smful deeds that 
result in the offender’s being subjected to an “unmter- 
rupted” senes of tortures in hell 
Abh5svaiavimaiia. 261, 36^^ or a heaven, 

belonging to the world of Form (lupaloha), where no 
sounds arc heaid aecoiding to a commentator, when the 
inhabitants wish to tallt, a rny of pure light comes out of 
the mouth, which serves as speeeh 
Ayatanagrama, 362, hamlet of six houses 

Arupya, 148, 368, There are four Samapattis (^® 

scorning together=mental coUectedness) belonging to the 
world of No-form(ariipalola) ■ 1 Akaiananiya-ayatanam 

When the mmd, separated from the 
form and matter, is exclusively directed towards mtote 
space, It IS said to be abiding in this form of concentration 
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2 VtjM 7 iSnant»a‘ mm- When the mmd going 
heyond infinite space is concentrated on the infinitude ot 
consciousness it is said to he abiding in this Samapatti. 

3 Akimcanya’ MMm When the mind going even 
beyond the realm of consciousness finds no special restmg 
abode, it acquires the concentration called “knowmg 
nowhere to be ” 4 Natvasaiitjndnasamjiia" 

^ The first three Samapattis are designated from the 
diseiplmary pomt of view of the yogm himself, while the 
fourth gams its title in regard to the nature of the con- 
centration which IS neither m the sphere of mental activi- 
ties nor out of it 

Arya, 143n, 305, ISA, or the wise as distmguished 
from the ignorant (avidvat) , the simple-minded 
(baltt), the confused (ihranta), and also from the 
philosophers (tuihaka). 

Aryainflna, 38, 81, 102, 119, 128, 140, 141, 143, 147, 279, 288, 
340, supreme wisdom whereby one is enabled to look 
mto the deepest recesses of consciousness m order to grasp 
the inmost truth hidden away from the si^t of ordinary 
understanding Arya]nana=prajna In the Lankwoa- 
tara, it is generally found in such combmations as svopm- 
tySimaryajMna or aryapraty&tmajnana. Aryajnanacak- 
shus, IM. the eye of supreme wisdom, also called 

prajHanacdkshus (MBi) , AryajnanaBvabhavavastu, 277, 
305, supreme wisdom as constituting the 

ultimate fact of existence tCim idam . . viviktadharmo- 
padeSShhivasea kriyata aryajnanasvabhavavastudesanaya 

( 165 - 9 , 10 ), mm, 

^(T); mm0- 

(W) “How is it. 
0 Blessed one, that thou deniest the truth of negation by 
upholding the existence of a reality which makes up the 

_ substance of supreme wisdomi” [tt 

:^aYastn svabliava f =axya]nanasvabh3.vavastu) , 305, § 
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Alambana, 183, 192, or restug or depending 

upon 'fad hetvalambanatvat. sapUnSm njnananam 
praviittir bhdvati (126 — ^17,18), 

(T), cs), 

Observe how widely the three 
translations differ trom one another T'ang agrees with 
the Sanskiit, Wci gives no sense, while Sung adds an 
unnecessary nhieh altogether changes the meaning of 
the context Alainbalambya , 211, mutual de- 

pendence, subject and object, Alambavigata, 144, (-^ 


W Bi^t free from dll conditions 
Alayavnilana. 3, 38, 67, 81, 97, 99, 103, 108, 167, 171 fl, 125 ff. 
178 ff, 180, 182 ff, 186 ff, 192, 195 ff,. 208, 281, 299, WWM 
Sili, or the all-conserving mmd , Alaya- 

vijnanodadhi, 6 7, Alayaugha, 171, 

Avaiana, 848, J® or M, that winch hmdeis the reabsation 
ot the truth , Avaianadvaya, 132 The two hindrances are 
conative and intellectual, Ueiunataifa and 

SHeyauaiana (J9f^W[®) The latter is easier to destroy 
than the former, tor the will to live or the egoistic impulses 
are the last thing a man can bnng under complete control 
Asraya, 158, 183, that which constitutes the basis of 
the various Vijnanas, that is, the Alayavijnana, Isr^ 
paravntti, 184, revulsion or tummg-over which takes 
place at the basis of consciousness, whereby we are enabled 
to grasp the inmost truth of all existence, liberatmg us 
from the fetters of disorinimation All Hie Buddhist dis- 


ciplme at this catastrophe without which there is no 
permanent conversion . svacittadyisyahahyarthapari- 
inanSd vikalpasyasrayaparavrittir moksho na naiah^33 

—15,16), 

* *’ . .Mm .Mtm dACr ACtf iflli .9kA / O ^ *nll 


n. m as is seen he^ « 

generally clumsy and not quite to the pomt, while Sung » 
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too brief tending to obscurity. T‘ang agrees mtb the 
Sanskrit text “When it is thoroughly comprehended that 
the world is no more than the manifestation of 

one’s own nund, there is a revulsion at the basis of dis- 
ciinunation, whidi is emancipation and not destruction.”^ 
Paravnttam hi tathatS. viharah kalpavarjitaSh (“SagStha- 
kam,” verse 151). (T); 

^fSif Sil'S'SII^fl(W) “The revulsion is Suchness; the 
abode is free from discrimination ” 

Asrasya paravnttim anntpadam vadamyaham (202 — 3), 
206 The first line of this gktha reads • Cittam dnsyavi- 
nirmuktam svabhavadvayavarjitam. 

sti&«gs^(W), mm 

-^aya, 355, desire 

Asrava, 276n, 284, impure outflows of the mind, which 
are also known as Sle§a (Sl^). The three impurities are 
hama (f^, desire to possess), hhava (^, will to live), and 
aindyd , ignorance) . When dnshfi wrong view) 
IS added, we have the four impurities See also under 
AnSsrava 

leehantika, 219n, — BSHlSs, those who are destitute 

of the Buddha-nature 

Itaretara, 288, reciprocity, one of the seven kinds of 

Emptmess 

Inflra. 354. 

TJ^heda. 73, 123n, cutting off, destruction; Uceheda- 
128, See also «$dsi>ata. 

Uechedadatlana. or Ucchedavada, 120, 215, WtM., negativism 
or xuhihsm opposed to etemali^; the pMosophieal school 
which teaches that the world is destined to come to a total 
extmction when the law of causation works no more. 
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Uttrasita, 284, alarmed Bodhisattva mabSsattva imam 
ludeSam arutvJ nottraamliyanti na samtraaiidiyaiiti na 
barntrasamupatsyante.*’ {Ashtasahasnka,^ 17, etc) This 
js one of the sentences most frequently met Tnth m the 
Prajiiaparamtta Sut,a, 

(Kumarajiva) In the Lankavatara this is referred to on 
p 64 — 15-17 , . aeintyavishayadesyamane nottrasati na 
samtrasati na samtra&am fipadyate veditavyamayam tatha- 
gatayiinabhisamayagotraka iti, 

(T) “He who is not 
frightened, alarmed, betrays no sense of fear even when 
this realm beyond comprehension is shown to him — ^he is 
to be known as belonging to the family of the Tathagata- 
yana “ 

Utpfida, 127, 183, 307, birth, Utpadanirodha, 116, 

^a8> birth and extinction, Utpadapadam anntp&dapadam, 
etc , 41, “what is termed birth is not birth ” 

Utpadavikalpa, lllf, discrimination regardmg 

birth, one of the twelve wrong judgments arismg from 
imagination (.parikalpitasvabhiva, 

XJdakaeandia, 96, 110, or • moon in water This 

comparison is used to illustrate the illusive nature of ex- 
istence which IS beyond all predicates The moon in water 
IS not the real one as it is a reflection, but its appearance 
there is not to be denied So we have also the foUowmg 
Tad yatha mahamate jalantargata vrikshacchaya khyayate 
sa ea na cchaya ilSechaya vrikshasamsthanasamsthanatah 

(93— 13f),::fc,^, ^ 

(T) More similes such as a mirror-image, 
an echo, a mirage are given in the same vein of thought 
UdadTiitnrangalavaviinanagoeaiam tathSgatanugitam 
makayam prabhalasva, 188, 

Jl'(S) “Pray tell us conoemmg the nature of the Alaya- 
vijnana compared to the ocean and its waves [and also] 
coT ummiTig the Dharmakaya praised by the Tathagatas 
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Tipakh^ta, 186, eontaminated (by external 


TJ^SLhana, 200, seemg clearly, 

/■Br\ Ti3lival)M\^h2.Tonalaiahanatay5, 


the unreal nature of the external objects 


(80-1). 

TIpaya. 34, 88, 91, 97, 99. 132, 138, 314, means, 

"^^eney, method, contrivance; TJpayahausalya^M, 3^. 
357, dolfnl means, PpayajSSna, 335, 

The idea of "skilful means” is an important one in Maha- 


yana Buddhism and maeparable from that of a great com- 
passionate heart moving the whole bemg of Buddhahood 
It IS not enough for the Bodhisattva to have Aryajnana 
or FrajM fully awakhned, for he must also be supplied 
with UpHyajhana whereby he is enabled to put the whole 
salvation machinery in practice according to the needs of 


hemgs 

Bhhaya-anubhaya, 112, or Ubhaya-nobhaya, 116, 
bothness and not-bothness 


Biddhipada. 39. or |$J£, miraculous p^chic powers 

attained by means of Samadhi. There axe four ways of 
realising the Samddhi through (1) the will-power ichanda, 
%), (2) thoi^ht-power (citta, <&), (3) strenuous efforts 
(vtrye, and (4) deep thinking imimamsa, SSI). 

354, hermit-philosopher 

Ekaeittam, 269, —it?, one mind. 

Bkatva-anyatva. 112, — |%, oneness and otherness. 

Ek^api akaharam nodahritam na pravySJmtam, 213, 

— “not a word has been said nor dedaied ” The Zen 
“asters’ favounte utterance, cornea 

from this statement. 

52, 148, 328, 351, 358 ff, One Vehicle or 
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Vehicle of Oneness. This is identified with MaMyana 
Bkayandvabodha, 361, realisation of the One Vehicle 
YathdbhutavasthanM apravntter vikalpasya. (133 — 

16), ®«-3l3£(S) ,i?|| 

(T) "[The leahsation means] the extinction 
of ivrong discrimination by abidmg m Snchness " 
Ekagra, 85, 121, — oneness 


Kara, 293, 353, the hand 

Kanina, 101, 339, jfg, love, a compassionate heart 

Knrtn, 130, 139, Creator 

Karma, 182, 186, S|®, act Nakatmaprabhava, 145n, 325, ^ 
iiot karma-created Sarve hi nirmitabuddha na 
karmaprabhavoh (242 — 12), — (T), 
Karmabija, 197, karma-seed, Karmavarana. 212, 

hindrance to the attainment of Bodhi, which rises 
from the past kaima, KarmaviafiSna, 187, 

Kalfipah pratyayanam (ca pravartate nivartate, 202 — 9), 
297, (T) “Because of a concate- 

nation of causal chains there is birth, there is disappear- 


ance ’’ 

Kamadhatu, 79, SfcSf-, world of Desire, one of the triple 
world (triloka, ~3), the other two being the world of 
Form (‘&^) and the world of No-fonn 
Blama-bhava-dnshti-a-vi^a, 276n, which make 


up the contents of Asiava (j®, evil outflow) 

Kaya, 308, aystem, body, KSyasamata, 318, 352, 

[AU the Tathagatas are] the same as regards the body, 
[because aham ca tathSgata. dharmakayena ea rflpa- 
lakshananuvyanjanakayena ca sama nirviaishtah (142— 




Tr 5 T.«T.a , 122, 146, 188, 302, fp^, creator, deity 
-iraaiitTin^ 360, a piece of wood Tatha hi kSshtham uda- 
dhau”' (135-8), @*I?S'1>:^(T) 

TriiSnlangarava. 198. 253, 
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evil fiovrings, enjoyed by the wise when tiiiey axe deeply 
drank in the bliss of the SamSdhi and abiding in the bliss 
of ezistenee as it is. 

Kasalamala, 72, 93 f, stock of merit. 

Entaka-akntaka, 116, made and not-made, or done 

and not-done. 

Enpa, 339, pity, compassion; EjipStma, 369, pitying 
thought. Mamsam sarvam abhakshyam knpatmano bodhi- 
sattvasya (245-8), (T‘ang). 

“The Bodhisattva with a pitying heart ought not to eat 
any meat whatever." 

^yS. 193, fr, action; Kri^^bhivyakti, 307, Sff^SBT 
H), manifested work 

Kbahtamanas, 178, %f§^, Manas contaminated. 

gbsaa, 186. 224, 256, 348, jKtig; Klesakshaya, 130, 
the extmetion of the evil desires, Klesadvaya, 132, 
two kinds of evil passions, primary and secondary, Klesa- 
jSeya, 35. 38, 37, that is MeSavatana and jiieyavai ana, 
hmdranoes caused by the evil passions and by intellection. 

KleSakfayAvivarjita, 360, 

hberated from the evil passions so called, Kleskvarana, 
177, hindrance of the Klesa Elesa is generally 

divided into two groups, primary and secondary. The 
primary comprise such evil impulses that lie at the founda- 
tion of every tormenting thought and desire They are 
SIS in number . 1 . 1 aga ^ (desire to have) , 2. praHgha 
(anger), 3 mu4haya ^ (folly or ignorance), 4. mdna fS 
(self-conceit), 5 dnshfi ^(talse views), and 6. inctfc*#sd® 
(doubt). Sometimes, 1 atmadnshU the behef in 

the existence of an ego-substance), 2 Simamoha (^|S, 
Ignorance about the ego), 3. dfmamdiiu(f^'I§, conceit about 
the ego), and 4 Stmasiikha (^35, self-love) — ^these four 
are regarded as the fundamental evil passions ongmating 
from the view that there is really an eternal substance 
known as ego-soul The secondary Slesa are sometimes 
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twenty, sometimes twenty-four, sometimes only nineteen, 
accoidmg to the different schools. Yasubandhu's Trmiika 
gives tiventy-foor 1 impatience (i|:, ferodAa), 2 hatred 
(^1^, upanaka)., 3. hypoori^ (^, mraksha), 1 stmging talh 
(j@> ptadSia), 5 envy (^, trshyd), 6 stingmess 
matsaiya), 7 deceit (^, mayd), 8. duplicity (^, Sathya), 
9 arrogance (^, nvada), 10 hurting others (^, vAwnsa), 
11 shamelessness (IS^i akri), 12 recklessness 
aiiapd), 13. torpidity (4St&, styanam), 14 restlessness 
■uddfiava), 15 unbelief aSraddha), 16 m- 

dolence kauiidya), 17. thoughtlessness 

pramada), 18 senselessness^ miuhitasmntttd), 19 

uncollected state (or unsteadiness) of mind vtb- 

ihepa), 20 inaccuracy of knowledge (5{CjEJi, aiamprajan- 
ya), 21 evil doing (®fp, kaiikraya), 22 drowsiness 
( pffiBg , iniddAtt), 23 investigation intarfco), 24 reflec- 
tion vK&ra). 

ICshanikam, 194, MM. momentariness 

TCuhATiti, 126, E., generally translated “patience,” or “resig- 
nation,” or “humility,” when it is one of the six or ten 
FaramitdS But “acceptance,” or “recognition,” or 
“submission” will be better when it occurs in connection 
with the dhacma that is unborn In the Abhtdha) makosa, 
Chapter VII, Kshanti is used in a way contrasted to Jflana 
A..«.nW iiTi g to it, Eshonti is not knowledge of certsmty 
which Jnana is, for in Kshanti doubt has not yet been 
entirely uprooted. Its oharactenstic is to enquire, to m- 
vestigate, to examine so that an mteUeotual understandmg 
may turn into intuitive certainty whereby errors ^ 
totally destroyed, never to assert themselves agam In 

ease, 3 nana=panjna=pra]na=adhigama=abhisamaya-- 

gvaBiddhiinta=pratyatm5ry83Mna, while KsMn^ w 

mteUigent recognition of a theory or doctrme For tne 
ten kmds of Kshanti, see p 126 f 

trntntiearbha, 332, 
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E3ia, 353, sky. 

TnmmtftTigrdia, 8A, ® painted figure on the wall 

(Ihitti). 

Khanjagardabha, 340, a lame donkey. ...iva eittaprajfia- 
jnanalakshanam hitva (50 — ^1), (T'ang), 

"throwing away aueh. thor^ht, wisdom, knowlec^e as 
resembles the eharacter of a lame donkey.” 

Kbyativianana, 189 &, which almost corresponds to 

perception 

Gagana, 353, 

Gata, 340, gone, departed; Gati^hrina, 371, 

unsympathetic. 

Garbha, 177, {£, or B&, womb 

QarbhaknSadhatu, 177, dualism of the Gar- 

bhakoSa and the Vajra is the attempt by Shingon philos- 
ophers to describe the constitution and development of the 
spiritual world The GarbhakoSa conceives the world as 
a stage on which Yairocanabuddha residing in the inmost 
heart of every being develops his inherent possibilities, 
whereas the Vajra depicts the Buddha in his own mani- 
festations The pictures illustrating the scheme and pro- 
cess of these developments are called Mandala 

Guna, 7 4, 130, virtues or attributes. 

Gocara, 104, 340, Sifft experience, mental attitude 
Goeara, literally meaning "range for cattle,” or "pas- 
turage,” is a field for action and an object of sense. In 
the LaAJc&vatSra it is frequently more than that, for it 
pomts to a general mental attitude one assumes towards the 
external world, or better a spirituid atmosphere in which 
one’s being is enveloped Artha which is also translated 
as ^ is an object of sense, while Vishaya also meaning^ 
has a more general connotation since it deai gnatea a world 
of particulars as objects of mental activity. (TSrkikSpSm 
avishayadi sravakaidlm na eaiva hi,} yam deSayanti vai 
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nathah praty2tmagatigoearam (49 — 4,5), 174 

«PHiii:^^(T) “The 
\7orld-leaderB teaeh the state of consciousness realised by 
their inner perception, vhich is beyond the realm of the 
philosophers and the Sravakas ’’ 

Grahaka, 195, seizing, one who seizes or perceives, 

Giahana, 127, 294,tillDC, seizing, perceiving, Grahya, 195, 
seized, that which is perceived. GrahyagrShaka, 
97, 116, 201, that which is perceived or appre- 

hended, and that which perceives or apprehends 


Ghoshanugalishanti, 126n, Kshanti in sounds This 

IS understood to mean the ready, willing response which 
IS made characteristically by the devout follower to the 
verbal instruction of lua teacher 
Caltshurvijnana. 178, 188, flg^, the sense of vision 
Catushkotika, 116, 122, 132, 134, 135, 185, 

the four propositions 

Citta, defined, 176, as the whole system of vijnanas, 180 ff, 
originally pure, 174, <£>, mind Gitta is generally trans- 
lated as “thought,” but in the LamleSwatara as m other 
Mahayana sutras may better be rendered “mind ” When 
it IS defined as “accumulation” or as a “store-house” 
where karma-seeds are deposited, it is not mere thoi^ht. 


it has an ontological signification Cittam vikalpo vijilap- 
tir mano vijnanam eva oa, Elayam tnbhavaleeshta ete 
cittasya paryapah(“Sag ”459), 252 

(T) , 

iSEii. JS'fiifr^iSCW); Tad hetukam tad 

alambya manogatisamaarayam, hetum dadata crtt^a 
viinanam oa samSintam (127 — ^10, 11), 250 

|gf^,&0(Win“Sagathakam ) 
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have his thoughts aiivakened without abiding in anything 
whatever ” 

Cittakalapa, 192, (T, S), mentation-system Citta- 

kalapalh pravartate ’ayonyahetnkah (127 — 3,4), 

ifr, “The 

whole mental S 3 rstem is evolved mutually eonditiomng 
[like a bundle of bamboo-sticks] ” 

Cittanirabh5sa, 346, the mmd that has no form 

Cittabahyadar^ana (42 — 10,11), 243, (T), j£j^ 

PiSiA (S) , (W) W was evidently a 


diifeient text 

Oittamanadimatisamcitam, 176n The complete hne reads 
Avidydhetukam cittam anadimatisamcitam (363—15) ^ 
(T) “Ignorance accumulated over 
and over again owing to imperfect intellection smee 
the infinite past is the origin of the mind ” 
Cittamanomanovijndna, oi cittam manas ca vijnanam, 73, 98, 
119,132,150,168,172, 211, 221, 226, 246, *6, itH 


CittamStra, H&iC*, Mind-only, or Mmd-itself, Cittamfitram 
lokam, 243, the world is Mmd-only BShya- 

bhavanabhyupagamat tnbhavaoittamatropadegfid vicitra- 
lakshananupadeSiit (208 — 13,14), 

HSf (T) , (^«^W 

“Why 7 Because I do not adnut the existence of an 
external world, but I teach that the triple world m 
Mmd-only and do not teach about signs of multiplicity 
Cittamfitram yadS lokam prapasyanti jmfitmaja^ada 

nairmfinikamWlyamknyasamskaravarjitam (7^,9) 


(w) 

the world is seen by those bom of the Buddha u no tm 
tiinn Tuyd, they assume a variety of bodies which are 
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from [eonstramed] activities and conditionalities,” 

Cittamatradnsya, 123, etc,, or simply, attamStra, 

IB one of the principal phrases recurring in the 
iank&oatara Ye grahyagndiakabhinivi^t^ svamttadri'' 
^amEtram navabudhyante .,.(104 — 8,9). 

•(?). “Those who are 
attached to the notion of duality (object and subject) fail 
to understand that there is only what is seen of the Mind.” 

Cittainatravinirmuktarii nopalabhyate, 180, 

“Apart from mind nothing is attainable, that is, compre- 
hensible”; m other words, Dn^aeittapansnanid vikalpo 
na pravartate (343-17), (T). 

"When what is seen [or an external world] is penetrat- 
ingly understood as Mmd [-itself], diacnmination never 
takes place.” “XTnattainability” or “incomprehensibil- 
ity” means that the thmg is altogether beyond the reach 
of analytical, relative knowledge See also under Anupala- 
idhya. 

Cittavikalpalakdiana, 179, Svacittavaicittya' 

vikalpakalpitatvEt. .vaieitryabh&valakBhapahhinivei&t. . . 

( 152 - 2 , 3 ) mmmm ( t ). 

“Since one’s own mmd is discriminated under various 
forms of discrimination and since one gets attached to a 
variety of signs of existence”. . 

Cittasvabhava, 68, the aeU-natuie of mind, mind as 

it is, mind m itself 

Cittenaidyate karma. 1 76n. 249, (T, S) 

T; S) ; . . . (^^UTM 

W) The whole line runs * . . . . jhanena ca vidhiyate (158 
— 3). “Karma is accumulated by mmd, and arranged 
in order by Jhana, [analytical knowledge m contradistinc- 
tion to PrajnE, which is transcendental, mtnitive know- * 
ledge].” Sung evidently had a different text as it reads 
instead of f|^ or Mi TPiSsft is perhaps for 
vxeiyate as in the “Sagathakam,” verse 285, where this 
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line 18 repeated 

Cittodadhi, 188, mind-ocean. YiahayapaTanacitto- 

dadhitaranga acyncehinna . (4A— 

I “the waves of the mind-oeean 
are uninterruptedly [stirred by] the wind of objectivity ” 

Oitra, manifold, Yaieitrya, citrata, manifoldness, 133, 161, 
242, 

Cintamani, 98, wish-gem Vilvarupa- 

cintSmanisadnsa (72 — 15), ini® (T), “it is 

like mani-gem which takes all colours as wished.” 

Ciyate, 190, accumulated, fromv'^ct meanmg “to ac- 
cumulate ” 

Cynti, 211 f, 348, JE, death There are two kmds of death, 
one of the physical body and the other of the super- 
physical, which IS a sort of siikskmasortra $3^^, assumed 
by a Bodhisattva See also Acmtyaparvnamaeyv^* 


Chindati, 250, T or ^SU, to discnmmate or distmguish, 
frouLv/cktd, “to split,” "to separate ” This word appears 
in the following connection Cittena dharyate k&yo mano 
mayati vai sada, vijnSnam oittavishayam vijnSnaih saha 
chindati (323—4, 5) 

(W) ; 

Ti<fr^l¥-(T) "Mind («*fa) sustains the 
body, Manas always reflects, the [Mano-lvijfifina together 
with the [sense-jvijnanas discriminates a world of par- 
tieulars created by Citta ” 


Janmahetn, 267, birth-cause. Animittadarianam eva 
sreyo, na nimittadarfianam, nimittam punar janmaheto- 
tvadafireyahC20fl-3,3) 

H means that when the reahty of a phenomenal world 
IB asserted and adhered to as such, one is led to accept the 
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doctnue of birth, i e of causation even beyond the realm 
of relativity. 

Jalacandra, 110, 7jC>}*J!I water-moon. Sa (tathagatabhu- 
mim) pratilabhya sattvaparipaeanataya vicitrair nim^a- 
kiranair virajate jalacandxavat (227 — 3,4). 

mimib. cs); 

B, mi 

msmiBs m. “At- 

taining Tathagatahood, he manifests himself, in order to 
bnng beings into maturity, in various transformations 
shinnmg like the moon in water ’’ 

Jalpo hi traidhatukadubkhayanih , 269, @ (T) ; 

To complete the line: ....tattvam 
hi duhkhasya vinasahetnh (186 — ^9) (T). 

"The tmth is the destructive cause of pain ” 

Jati, 186, IS generally rendered as but here means the 
genuine state of a thing as it is m itself, M- 
Jambtinada, 93, gold from the Jambd river. 

Jma, 354, victor, an epithet of the Buddha, Jinadhatu, 
261, Buddha’s relics, hard substance left after the 

cremation of the body, same as sanra which see; Jina- 
pntra, 38n, sons of the Victorious One, 

meaning Bodhisattvas. 

Jiva, 130, life, or vitality regarded as a principle. 
Jnana, 84, 139, 160, ^72, ^ Jnana is a very flexible term, 
as it means sometimes ordinary worldly knowledge, know- 
ledge of relativity, which does not penetrate into the truth 
of existence, and also sometimes transcendental knowledge 
in which case being i^onymons with PrajnS or Axya- 
jnana. See the Lankdvaiara, pp. 157-8, where the dis- 
tmetion between Jnana as transcendental knowledge and 
VijnSna as rdative knowledge is fully distinguished. 
Asangalakshapam ]53nam vishayavaieitryasaflgalakshaqaiii 
ca vijnSnam (157—14, 15), 272, 

(T) ; m ; mi 
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(S). " JSSna IS non-attaehment, 
VijnSna is attached to an external world of particulars " 
Jnfinak fiya, 338, knowledge*body, =Dhanaahi^8, 
= Tathagatahaya 

Jfianam lokottaram, 139, super-worldly know- 

ledge; J^anmaJ^ttarata^ 139, tB-ffi- ffiB V 1- ^. supreme 
supra-worldly knowledge, JnSnam lawlnlrBTn, 139 , 
worldly knowledge , Jnanam anbham , iinte kshantm- 
sesbe vai jnSnam tathagatam subham, samjSyate viSeshar- 
tham samudacaraTarjitam (158 — ^9,10), 277. 

(s,w,t). “The 

immaculate Tathagata-knowledge is obtained m the 
Eshanti [acknowledgment or assertion], tranquil and most 
excellent, and it gives birth to the most exedlent meanmg 
which transcends all doings”; JnSnam angsrava, 225, 258, 
pure knowledge, which is free from the tamt of 

egotism 

Jfieyftvarana, 117, 212, 361, hindrance of knowledge, 

general^ coupled with Kle^varana, hindrance of passions, 


Tattvam, 106, 109, 114, 126, 131, 146, 150, 173, 195, 278, 
truth Tatha hi aksharasaihsaktas tattvam na vetti 
mamakam (224r— 1). “Like- 

wise, my truth is not known to those who are tied to 
letters ” Tattvam aksharavarjitam (48 — ^12), 

(T) “The truth is detached from letters ” Tattvam 
pratyStmagatikam (kalpyakalpena varjitam, 48 — ^14), 174, 

Tattvam drfflikhasya vma- 
Sahetuh, 133, truth is the destroyer of sorrow 

See also under Jalpa 

Tattvapfiana, 335, knowledge of absolute truth which 

is contrasted to Upayajnana, knowledge of means, 

or of particulars 

TathatS, 26, 38, 99, 107, 11^ 118, 120, 127, 146, 155 f, 161, 
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173n, 212, 275, 278, 334, 341, 342 f, 846, 855, 367, M 

^1, TathatajnSna, 
106, 310, ‘buddlia, 38. Tatha- 

tSlambanam, 367, is the third of the four 

Dhymas described m the Lmkavatara, p 97 The object 
of the disupbne is to realise the suehuess of truth by 
heepmg thoughts above the duahsxn of being and non- 
being and also above the twofold notion of egolessness. 
It IS the Dhyana ''depending upon suchness ” TathatSr 
vastu,;t#lSiB*i (S) , (W) , (T). 

See under Fostu Tathatavasthana. 306n, ftilJtl (W), 
(T), abode of suchness. 

Tatha, 840, thus, Tathatva, or tathatva, 278, iJiiljta, thus- 
ness, or suchness. 

Tathagata. 339 ff, inJjS This term may be divided into 
either of the following formulas tatha -fgata, or tatha + 
Sgata In the former case, it is and in the latter 
*I3|£ 


Tathagatapurvaprapihitatva, 150, (T), Tathagata’s 

onginal vow 'at sarvasukhasamapattipanpurya sattvanSin 
na kalpayanti na vikalpayanti (231—13) ijjEJfcJgJKH 

aS^M(T). 

TathagatasvapratyatmaryajnapBdhifrftTnam mrvanam (200 — 
7> 8), 295, (T). See 

also under Nwvana. 


lathagatakaya. 97 f, 141, 317, Sn3£#. Buddha-hody. 
Tathagatagarbha. 3, 73, 85, 108, 105, 121, 137 ff, 176, 177, 
179 f, 182, 185, 193, 194, 198, 201, the womb where 

the Tathagata is conceived and nourished and matured, = 
the llayavijngna fully purified of its habit-energy 
(oosawo) and evil tendencies (daushthulya ) ; Tatbagntfl- 
garbho m ahamate kusalakuSalahetukah (sarvajanmagati- 
ferta^o— 9,10), i80n, 

*’“*^“* (T) ; m. 
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“The Tathagatagarbha which is the cause of goods as well 
as evils creates the various paths of existence” , Ta*T<aFr”ta- 
garbhahridayam, esha mahamate parinishpannasvabhhvah 
(68—1), 159 fsmm> (T) 

TathagataemtyaKativishayagoeara, 359, 

(T) , (w) , 

Vtshai/a is goeata, and goeara viskaya, 
both being pioperly rendered as In the present 

woih 1 have generally “realm” or “subjective attitude,” 
for goeara, and for vishaya “objectivity” oi “the objec- 
tive world ” 

Tathagatayana, 148, 360, the Tathaguta-vehicle 

Tathagatasvapiatyatmaryajnfinadhigama, 277, 

See Pratydtmdi yajiiana 
Tanu, 353, body, 

Taranga. 193, waves 

Tarka, 38, 102, 132, speculation, oi imagination 
Tathagatam (dhyana), 367, ifa^SM, one of the four Dhyanas 
(p 97} This IS the highest land of Dhyana practised by 
the Mahayana believers of Buddhism The yogm has 
realised the inner tiuth deeply hidden in the consciousness, 
yet he does not remain intoxicated with the bliss thereby 
attained, he goes out into the world performmg wonderful 
deeds of salvation tor the sake of his fellow-beings 
TiTnirn, 161, IS, cataract of the eye Bala gnhnanti jayana- 
tam timiram taimirh yath£ (95 — ^13) 

(T) “The Ignorant grasp the created as a person 
with bedimmed eyes grasps his own darkness ” 
Tirthakara, 34, etc , the philosophers not belonging to 
Buddhism Tirthakara is generally found m combmation 
with Sravakas (heaiers) and Pratyekabuddhas (sohtary 
Buddhas), to all of whom the ideals of Bodhisattvahood 
are not known 

Tirthya, same as Hrthdkata, 102 

Tr«-v»T.5, 168, 362, 3f, ht , thirst, wiU-to-live Together with 
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avidya (ignorance, MW-) harma (deeds, trish^ 
is the inner agent of the world-creation. Tpahga hi laStE 
itjr Ttfcti avidya ea pitS tat hi (140 — a), 

(T) . “The wai-to-live is mother and ignorance 
is father." TFi5hT3»y& by nditait skandhah (149 — 11), 350, 
“The Aggregates are prodneed hy the 

wfll-to-Iive." 

Tair acitani fcarman i (358 — 14) , ITfin, “All 

kinds of karma are aecmnniated Iqt them (ie. the Aiaya 
and Manas)." 

Tnkaya, 142 d, 303 n, 355, H#, the triple bo<^ of the 
Bnddha. 

TrihhaTagyaeittamatram, 243. 273, (T) ; 

S.t'(W);SirSfcCSi1).6(S)- 

Triyana, 148, 328. 358 ft. the triple vehide is the 

SrSvaka, the Pratydmhnddha. and the Bodhisattva. 

Trisamtati, 73, the tnple contianation. What these 

three are I haTe not so far been able to find out. The 
Pali Dictionary (by Bhys Davids and Stede) gives cSsc- 
santati (i&^g^), dhoiamo* (S), ropo“('fe), and sen- 
ikara' (^}. 

Traidhatnka, 245, the triple world is Kama' 

Bupo* ("fi^), and ArSpa* 

Darpana, M, mirror. 

Dasamshthapada. 23In, (S, W), or (T) ; 

sometimes simply, (dase-)niiRfhdpdda, “f'S’Sj. The re- 
ference is to the Ten Inechanstible Yows (deSanisatke- 
pnmidhana) to he made by the Bodhisattva at the stage of 
Joy (promudifo), whicdi is the first of the ten stages (dosor 
hhumi) of Bodhisattvahood. The Yows are called **in- 
exhanstible" beeanse their objeettves are or such natnre. 
The ten objects towards which the Bodhisartva's vows 
are directed are: 1. Sf^vadhdtu 'worid of be- 
ings) ; 2. Ldkadhatu this world) ; 3. JukaSaStSta 
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space) , 4 DhcTnuuOiStu the 'world where 

the Dharma prevails) , 5 NtrvSnadhatu Nirvana^ 

world) , 6 BuddhotpadadhStu the world where 

the Buddha is horn) ; 7 TatkagatajnmadkStu 
the world of Tathagata-knowledge) , 8. CtttalambaTUidAatu 
the world as the object of thought) , 9 Bitd- 
dkaviskayajnanadMtu the world as the 

object of Buddha-knowledge) ; and 10 Lohavartanl- 
dharmavartani-jndnavartanS-dk^u (Ifi: ^ 
the world where this worldly life, the Dharma, and the 
Buddha-knowledge are evolved) All these ten worlds 
'WiU never come to an end, and as long as thqr eontmue to 
exist, the Bodhisattva -will ever put forward his great 
vows with energy and determination Bee Bahder, Daior 
hhumtka, p 17, and Sikshananda’s Avotoinsaka, Vol. 
XXXIV. 

Dana, 366 f, one of the six virtues of perfection 

HIE)- 

Dipapradipa, 85, lamplight 

DQramgama , 223, the far-going, the seventh stage 

Dniya, 251, what is presented to one’s mew, 

Dnshta, 165, J^JL, seen, drishti, 307, generally 
a -wrong 'view held by the Tirthakara. 

Dmalitanta, 40, illustration, example, a logical term. The 
hill 13 fiery (^> praitjM, proposition). Because it has 
CTnnlm hettt, reason) All that has smoke is fiery like 
a kitchen, and Tfhatever is not fiery has no smoke like a 
lake (■%, dnshtSnta, example). 

DrisTitivikalpa, lllf, -views based on the dualistio 

discrinunation of existence smdi as held by the philos- 
ophers, one of the twelve Pankalpita notions (127 f) 

Devay«"», 360, Deva^mazn brabmayanamgravokl^am 

tathaiva ca, tathigatam ca pratyekam yfinSn etan vadSmy 
aham ( 134 , 135 ) m 

mmn (T). 
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DeSaaa( -nayalakshana) , 109, 349, 350, trord- 

teaching contrasted mth self-realisation {siddhanta, 
or praiyatmadharma, ), Siddhantas ea nayaS c3pi 
pralyEtmasasanam ca vai, ye palyanti vibhSgajna na 
te tarkavaSam gatSh (149—2, 3) ^^lMmvSL> 

S, fSS-li&^^CT) “Those who weU under- 

stand the distinction between realisation and teaching, 
between inner knowledge and instruction, are kept away 
from the control of mere speculation “ 

Delan&pStha, 77, 80, 149, Avalokya desankpathS- 

bhiratSnSm sattvanam eittambhramo bhavi3hyatiti(14: — 2). 

•bmmm pegai^ 

pathakatham, 76, (W), teaching, recitation, and 

story This stands here (12—16, 17) against Tatlmgata- 
pratyatmagatigocarakatham W) as 

elsewhere, showing that the whole purport of the LmkSva- 
tara is to emphasise the inner attainment of the truth 
realised by all the Tathagatas of the past, present, and 
future. 

PesanamtapathabhiTesatam, ua, 110, do not 

cbng to words' Tathagatagarbha alayavijhanaTishayaB . 
bodhisattvanam mahasattvonam arthapratiaarananam no 
tuyatharutadeianapathabhiniYishtanam (223 — 6-9) fsM 

-§lmt^C^^:(^3S:::l!l):tff^Tfg{T) “The realm of 
the Tathagatagarbha which is the AlaysTijnana belongs 
to those Bodhisattva-mahasattvas who foUow the course of 
truth, and not to those philosophers who cling to the letter, 
learning, and mere discourse ’’ 

Paha, 353, the body 

Pehabhogapratishthana . 97, 172, 175, 180, 242, 244, 247, 
322 f, 363, This combination occurs quite fre- 

quently in the Lmkavatara and refers to the material side 
of life Deha is the physical body, bhoga is property 
belongmg to the body and enjoyed by it, and prcdiaMhma 
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is the material enviroament in which the body is found 
moving They are however manifestations of the AU^a. 
Dehabhogapratishthfinam Slayam khySyate Tiwngw. ( 54 J 

(S), 

(w) , (T). 

Dansfathulya, 178, 200, evil tendency, or error 

Anadikjaaprapancadaushthnlyavisitam vikalpavijfiinam 
( 94 - 12 ). 


(S) ; (W). "The 

discrumnatmg eousciousness that is found mfiwtA/i mnm> 
begiuninglesB time by the evil tendency or habit-energy 
inherent in the delusion ” Na inBbBTiiatft juSyS bhran- 
tikaranam adaushthulyadoshavahatvat (109—4,6) 0^ 

&so:mm^m6k m, 

mmA(W); ^JSjaSfc(S) "Mahamati, 

mSyh IS not the cause of contnsicm, for it does not produce 
errors, [as errors come from wrong disonnunatiou] " 
Dravya, 74, #, (S), substance Bhutagunanudra- 

vyasamsthfinasammveSaviiesham dnshtva (51—13). 


"Seeing 

that the elements, quahhes, atoms, and substances are all 
different as regards their form and position ” 

Dvaya, 195, IZ, duality. 

Pvayanairatmya, 175, 211, the twofold egolessness, 

X e of dharma and pudgala 

PvStnmsadvaralakahana, 75, the thirty-two marks 

of excellence as revealed m the body of the Buddha 


Pviytoa( »). 358 f, zlfB the two vehicles 

of l^r&vakahood and Pratyekabuddhahood 


Pvesha, 259, anger, one of the three evil passions (H^ 
known as poison (tiuha) , the other two are rSga (^t the 
desire to have) and moka (0, stupidly). 


Pharma, 173, the truth, the law; for various shades of 
niftBTinig attached to the term, see pp 154 f. Pharma, 
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aksharapatita-, 109, the truth m the bondage 

of letters Butam mah^ate aksharapatitam, artho 
’naksharapatitait (194—1). — 

(T) Dharmo naiva ca desito bhagavatS pratyatmavedyo 
yatah, 110, Prabhakaranutra). 

Dharmadharma, 80, 120, 121, 155, truth and un- 

truth, any object and that which is not that object, A and 
not-A, a duahstic conception m any form such as sat and 
osaf, being and non-bemg, SamsSra and Nirvana, etc 

Dharmapaficakam, 39, 66, 5S!.^, the ''Five Categories,” 
which is one of the important topics treated in the Lan- 
kavatara 

Dharmakaya. 36, 127, 141, 142 fl, 151, 154, 188, 212, 308 f, 
352, 353, 355, 369, often translated as the Law-body, 
or Truth-body 1 The truth conceived in the fashion of 
the physical body and standing in contrast to it, le. 
BfipakSya (-&#), 2 One of the Triple Body of the 
Buddha when he is identified with the Absolute, 3 =the 
TathSgatakaya, Buddhakaya, Jnanakaya DharmakSyo hi 
sambuddho dharmadhatus tatfaagatah, 315, iS 

Vl-tsing) 

Dharmakahanti. 127n, ^IB., same as acceptance 

of the statement that all things are as they are, not bemg 
subject to the law of birth and death, which prevails only 
m the phenomenal world created by our wrong discnmina- 
tion 

Dhatmacakra. 154, 233, the Whed of the Law. 

Dharrnata. 72, 88, 142, 185, 275, 320, g®, the ultimate 

essence of things existing Cittasya dharrnata suddha 
(298 — 9) iC>^t$ig^(T). DharmatBnishyanda, 321,^# 
, "buddha, 144, the Buddha conceived as 

fiowmg out of the ultimate essence of things, that is, a 
manifested form of the Absolute, Dharmatabuddha, 142 ff, 
208 f, 316, the Buddha as Essence itself, i e the 

Dharmakaya in its absolute aspect. 
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Dharmadvaya. 80, “fe duahty. 

m amadhatn, 152, 242, 275, 354, It may be rendered 
properly as "realm of ideas," as the term expresses the 
most comprehensive view of the universe, innlndine not 
only this visible sense-world but all possibly conceivable 
ideal worlds 

Dharmaniyamata. 212, 275, orderliness or axedness of 
things each in its oivn position, or gesetzmassigkett 

Dharmanairfltmya. 78, 138, 154, 194, 263, 360, The 

idea that there is no self-substance or Atman (ego) con- 
stituting the individuality of each object is insisted on by 
the followers of hlahayana Buddhism to be their exclusive 
pioperty not shared by the Hinayana, but how far this 
IS historically true may be contested As the of 
Dharmanairatmya is closely connected with that of iSiln- 
yata and as the latter is one of the most distingnishmg 
marks of the Mahayana it was natural for its scholars to 
give to the former a prominent position in their philos- 
ophy DharmanairgtmyajnSna. 167f, 167n, the 

power of cognisance whereby the truth of Dhannanai- 
ratmya is accepted CittamanomanovijnanapaScadharma- 
svabhftvarahitan mahgmate sarvadharmSn vibhavayan 
bodhisattvo mahasattvo dharmanairatmyakuSalo bhavati 
(69-11, 13) • iS • • ss • 

(T) "When a Bodhisattva-maha- 
sattva recognises that all dharmas aie free from Citta, 
Manas, and Manovijnana, the Five Dharmas, and the 
Threefold Svabhava, he is said to understand well the 
signification of Dharmanairatmya " 

Dharmaparyaya, 154, &P1, doctrine, or system of teachmg 
Another name of the LankdvatSra is "Cittamanomano- 
vijnanapancadharmasvabhavalakBhauBdharmaparyaya"(43 
-14,15),ifr5Sc«^Sfta<§«^3^ftra(T), and stiU 
another is "Aryajnanavaatupravicayam’’ (50 — ^14, 15) S 
When the first one is shortened, it runs thus . 
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‘Tancadhamasvalakshaflapravicayam” (68—6), 

Sung has ^ instead of for dharma- 

parySya. 

DharmapBja, 280, 232, moral offerings 

maimabud^ 23, eYidently same as Dharmata- 

buddha 

Dhamameeha, 78, 204, literally, dharma-doud, the 

last of the ten Bodhisattva stages 
Dharmavaram. 68, the highest truth 

Dhatmsvafavartm, one who has control over all 

things, or one who is perfectly acquainted with all truths. 
It depends upon how we understand dliarma in this con- 
nection. SarvadhannSnabhogavaSavartita dharma ityu- 

cyate (181-1) ; (T) , »- 

(if? 6 «.T) (S) Sarva- 

I dhama, or — means "all things,” “existence 
generally,” or “the world”, and the whole passage is to 
be understood thus, “to have full control over things 
worldly without any reference to egotistic purpose.” To 
be master of oneself as well as the whole world — ^this is 
indeed the Dharma Biu^avantam sarvayi^vadavarti- 
nam (11—16), (T), “(I wiA to see] the 

Blessed One who is perfect master of all disciplinary 
practices ” 

Dhannavira 3 a. €9, truth immaculate. 

DhannaS casarirah , 151,S:S'^^^(T), the Dhanna(-hody) 
is without the body. 

Dhanaasamata. 351, tiie sameness of the truth 

taught by the Tathagatas, one of the fourfold sameness 
Dharmasthitita. 212, 275, contmui^y of existence 
pharmasyabhavSnabodhamanomayakaya, 210, 

S^t the wiU-body assumed when the self-nature of 
thn^ 18 understood as having no self-nature 
PhamShSra, 369, food of truth Dharmahara hi 

mah&mate Tnamn Sravalta^ pratyekabuddh& bodhisatti^iSea 

9 
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namiiiliahdrah pr3g eva tathagat33i(255 — ^13, 14) 

BSi-mmmit (yfum. ^uiam (t) “Mahamati, 

my Sravakas, Pratyekabaddbas, and Bodbisattvas feed 
thcm&elves on truth, not on meat, how much more the 
Tathagatas'” 

Dhannatmyalakshana, 111, the belief that there is 

something substantial behind what is presented to one’s 
view 

Dhaimanfim dhamata 137, that which constitutes 

the reason of thmgs 

Dhyana, 38, ^J5, or shortly S®, a concentrated state of mind 
The classification of Dhyana into four heads, 367 f, is 
characteiisticdly Mahayanistic, and the Lank&mtSra'a 
intimate relation to the teaching of Zen Buddhism may be 
gleaned f i om it Na shaddhyanadidhyayinS (10— 11) , 73, 
(T) The author has not been able to 

ascertain what these are 


Nata, 195, XSS, dancer 
NSyaka, 354, leader 
Nagakanya, 66 ft, %lic, NSga-maidens 
Nama, 26. 155 f, jg, name, one of the Five Dharmas, Nlma; 
matra, 281, Pfig, name-only Vijnaptir namamatieym 
lakshanena na vidyate (96 — 4), 


(T) 

Nastyasti, 291, being and non-bemg _ 

Nihsvabhfiva. 96, 166, 168, 287, without self-nature 

-lakahana, 134n, signs indicating the absence 

of self-nature 

TvrilrAv aaahaiasamsItarakriygmanomayakaya, 210, 

the will-body acquired by penetratmg m 
the inner realisation of the Buddha 
Nitva, 119. 146. 354. eternal, 'Ja, 120, etermty, 
-^tyam, 302, eternity unthinkabk Ni^;^ 

pratyStmaryagatigocaram paramarthagoc 
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ca (59-11,12). (T). ^ 

tyaTiitya, 116, eternal and not-etemal. Nitya- 

cintaiveyadi tathSgatanim pratyatmSiyajnanSdhigamata- 
thata (60-11,12), 

^(T). 

Nnmtta, 26, 127, 155 ff, ft, appearance, one of the “Five 
Dharmas.” 

NimittalahshanaShedatvat, (106 — 16), 119, (S), 

mymtSc, (T), filsBISSlISS: (W). 

Nirabhasa, 40, 98, 138, 140, 141, 148, 160, 208, 247, 340, 360, 
generally, or imageless, shadowless Cittam 
hi bhumayah sapta nirSbhasa tvihashtanu (215 — 11), 

(T) ; nm^Am (W ) ; 

jfr:l:fl{l^-fcril^J^^I3fA(S). “Up to the seventh stage 
there is still a trace of mindfolness, but at the eighth 
the state of imagdessness [Le. no conscions strivings] 
obtains.” PrajfiayE ca nirEbhgsam prabhEvam cSdhi- 
gacchati (158-4) (W) ; 

(T) ; 

(S). “It is by means of Prajfia that 
the Imageless and the sapematoral glory axe realised.” 
Nirabhasagoeara, 97, 278, realm of no^adows. 

Tathatavyavasthitas ca bodhisattvo maMsattvo nirabhasa- 
goearapratHabliitvat pramnditaih bodhisattvabhumim pra- 
tilabhate (225-12 f).^gf|i?Slft * 1 * 1 ^, 

tk, (s) ; 

^AB> (VT) ; 

iaMSf ^^€&(T). “The Bodhisattva- 

mahasattva who abides in the sacbness of thmgs, Antara 
into the realm of noahadows, and thereby reaches the 
stage of Bodhisattvahood known as Joy”; Nirabhasa- 
jfflddhi. 273, (T), ^Jglf (S), (W), 

shadowless knowledge. 

NirSlamba, 144, nnsnpported; DhaxmatEbnddha]^ 

niralambah (57—13), (T). 
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Nirukti, 134, terminological explanation 
Nirodha, 39, 127, 148, 183, 290, 303, Wl, cessation, Nirodha- 
samSpatta, 245, mental tranqmllitjr, Nirodha- 

snkha, 356, the bliss of cessation Bodhisattvena 

nirodhasnkham samapattisukham ca sattvaknyap^- 
shaya purvasvapranidhfinabhmirhntataya ca na sakshat- 
karaniyam (58-13-15), 

siEiiisi. (w) , 

1^, iE^. (s) , 

:$:mSimSC,y^mLm?^R^mi’r). “Becanse of his 
compassion with which he regards all bemgs and because 
of his desire to fulfil his ongmal vows, the Bodhisattva 
does not personally realise the bliss of cessation and that 
of tranquillity ” 

Nirgatam, 110, not out of (water) See Apravishtam 
Nirmina, or Nirmamka, 142, 311, Nirmanak&ya, 212, 
808 fl, 347, the transformation-body, NirmSna- 

buddha, 23, 38, 142 fit, 208 f, 316, the transformation- 
buddha. Nirmitfidhishthgna, 363 f, IgflSjDfiP, being sus- 
tained by the power of the transformed one, Nirmita- 


TiirmfiTia, 80, Nirmitabuddha, 328, flSw 

Nirvana. 35 f, 41, 97, 100, 108, 127 fif, 168, 192, 193, 202, 
218 ff, 293, 303, 312, 314 ff, 354 28^; Nim^m 

SryajfianapratyatmagatMCTiearam (99--1), 

This IS one definition of Nirvana m the 
LanJeavatara which is significant m many ways Nirvanam 
maTiavanitarn (149—8), 350, Na buddhah 

pannirvati na dharmah panhiyate, sattvanim panpSkaya 
pannirvanam mdarsayet Acmtyo bhagavan bi^^o 
nityakayas tathagatah, deSeti vividhan vyuhta sattvanam 
hitakaranat P 316 

sfc m 

(I-tsing) NirvSnam iti yathS bhatarthasthana; 
daifemam (200—6), 296, (T), “By Ni^ 

YflTin ig rneant to see into the abode of reality as it is , 
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NirvaBadhata, 264^ the abode o£ Nitrana, one of 

the three AsaA^tas 

Nirv^t-«lr”i 106. 138, non-discrimination. Nirrikal- 

panirabl^agocaraia tathagatagocaram (78 — 10), 

(T)- NirrikJpacara. 75, 

iff, deeds of non-discmninatiQn. Nirvikalpajnana, 201, 
non-disciinunative knowledge. Xirvikalpalok- 
ottarainaaam. 185, non-discriminatiTe 

transcendental knowledge. 

Nimitti, 185, iS, disappearance. 

Ni^yanda, 322£,Jglr£& flowing-out or -down; 

yandabuddha, 23, 142 S, 208 f, 

Xemina, 354, (W). 

Nairamyam, 39, 139, egoless; Xairatmyadvaya, 29 f, 
35, 37, 66, 154, 1662, the twofold egolesnes, 

pudgalanairBimya (A^^) nod dharmaaairatmya 

Nainnanika, 142, <{b, transformed; NairrnSnikabuddha, 23, 
Buddhas of transformation. 

Padmanmana, 332, (T), the lotus-palace. 

Paneadharma, 26, 29 f, 141, 154^ 161, 162, 175, 19^ 211, 
316, S.^, the “fire categories.*’ 

Pancaninnitabnddha. 328, the fire transformation- 

Buddhas, not yet identified. 

Pafieaphala, 330, 5E$, the five fruits (or efleets) ; see Phala. 
PaneavijMnakaya, 189, the system of theVijnanas. 

Paratantra. 158 ff. 161, 1632. 322. the 

knowledge of relativity. 

Paramartha, or paramirthasatya, 148, 160, 163 2, 244, 273, 
277, 288, 311, sometimes distinguished from 

Samvritisatya, rriative knowledge or worldly truth. 
Parahita. 2 14, ^1^, benefitting oUiers. Bodhisattvg^. . . . 
parahitahetor anekarnpavesadharipo bhavanti (72 — 12* 

14 ). ( t ) ; 0 m 
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“la order to benefit other peo|fie the 
Bodhisattvas assume Tanous forms.” 

Paravritti, 40, 72. 74, 98, 100, 105, 108, 118, 119, 128, 141, 
152, 179, 183n, 184, 185, 195, 197, 5U, 247, 299, 360, 
362n, 365, tummg-up, tnmmg-over, levolsion 
Parikalpa, 105, 115, 122, 200, generally translated as ^jS9> 
no special distinction being made between l.alpa, prati- 
Tedlpa, pankalpa, and vtkalpa Sometimes we meet with 
another derivative of kalpa, satiikalpa, which is also 
rendered But m the “Sagathakam” (verses 686 

and 687) these are distinguished: pankalpa is 
samkalpa, and vtkalpa, Samlalpa is, ac- 

cording to this, the general function of Gitta, pankalpa is 
the work of Manas, while vtkalpa is earned on by Mano- 


vijnSna 

Pankalpita, 107, 158 fif, 161, 163 ff, 269, 287, 289, 322, 346, 
false discrimination as one of the three SvabhSvas 
or Lakshanas It is generally tran^ted as 
Pankalpitabhidhana, 346, (T), phraseology 

belonging to erroneous imagmation 
Parieeheda, (vish^a-), 189> differentiation. 

Parijpa or panjfiana, 193, 273, T^, accurate knowledge. 
ParniHTinn, 190, 306, evolution, transfoimatioii. Pan- 

kalpam upadayaivam sarvaparmfimabhedo drashtavyo. . 
(159-12) gJH^iKT). “AUthetrans- 

formations are to be regarded as due to erroneous dis- 


crimination.” ^ 

ParmSTnana, i357, jlinj, transference, especially of ones' 
merit to another or towards the realisation of supreme 
wisdom This is one of the most characteristic ideas of 
Mahayana Buddhism. 

Parinayaka, 334, the gmding one, one of the Bud- 

dha's epithets 


PannirvSna, 361, 

Pni-imsihga^na, 159 ff , ’lakshaija, 31, 


perfect know- 




GLOSSAEY 


419 


ledge, one of the Thiee Svabhavas correspond- 

ing to Bight Knowledge {samyagjMna, j£^}, of the Five 
Dharxnas 

Pansuddhi, 253, pure 
Pfim, 353, hand 

Paramita. 39, 41, 126, 141, 143, 199, 365 ff, (polomt), 

perfection, or reaching the other shore There are sis 
(sometunes ten) Virtues of Perfection, which are regularly 
practised by the Bodhisattva See also PrajM 
Pi^a, 117, a goblin 

Punvapunya, 130, merit-demerit Anye punya^ 

punyapankshayat (183-17) 

‘*Otheis [think Nirvana consists} m the estinction of 
both merit and demerit ” 

Pudgala, 130, 139, 256, A, the individual squI, Pudgala- 
dharmanairatmya. 140, the egolessness of both 

the mdividual soul and external objects, Pudgalanairat- 
myajfiana, 167, AM^^, the knowledge that there is no 
ego-soul 

Puramdara, 353, (W), city-destroyer, epithet of 

ludra 

Purusha, 130, A» supreme spirit 

Putushakara, 323, rfcIHife, one of the five “fruits" (p/ia2a, 
^), liteially, man-working It is the effect produced by 
a human agent at work 
Pfifipan, 367, something heaped np(t) 

Purvadharmasthitita, or Paurapasthitidharmata, 212, 213, 
274, 277, 352, origmally-abiding truth or reality 

Pfirvapra oidhana. 332, 4^^, an original vow made by a 
Bodhisattva when he begins his career as a Mahayana 
follower of the Buddha 

Pnth^ana^ 143, generally coupled with hala, jSfe 
meaumg a man not yet illumined, i e ignorant 
Prithivi, 353, earth 

130, growth, nounshing or growing one; 
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found m oombmation (183—13, 1) -with Atma (S), Satta 
(^6^), Jiva (•^^), Poslia(^i^), Pniusha (rfc^), Pudgala 
(A) 

Praknti, 130, natuie, or original nature, contrasted to 
Purusha, supreme spuit, Prakntiprabhasvaram, 255 £, 
258 f, 268, pure in its original essence 

cittam upaMesair manadibhib, atmang saba sam- 

yubtam (358-11) Mmmm 

(T) '‘The Citta, pure in its original essence, gives itsdf 
up to the influence of the secondary evil passions, Manas, 
ete , and the ego ” 

Praeanta(-aunyata.), 288, emptiness of action, one of 
the seven Sunyatas 

Prajnapti, 181, =:vijuapti, representation, ideation, 

mental construction, Prajinaptinamamatreyam. 181, 

This is the form in the “Sagathakam” 23, but on 
p 96, vijnapU Evidently, prajnapH and vtjnapU are 
convertible teims as far as the Lankavatara is concerned 
Prajnaptimatra, 181, 281 f, Prajnaptimatram 

katham (26—17), 181, 281n, Prajnapti- 

matram tnbhavam (nasti vastusvabhavatah, 168 — ^7), 181, 
281n, (T) , Prajnaptisatya, 242, 

(T),1H:iS(S, W), woildly way of thinking Pra- 
jnaptisatyato hy atma dravyasan na hi vidyate (153 — ^10), 

W) , 

^ (T) “In accoidance with the worldly 

way of thinkmg, there is an ego-substance, which, however, 
has really no existence “ 

Prajna, 34. 35 f, 43, 52, 83, 101, 108, 127, 138, 160, 177, 200, 
229, 272, 279, 283 ff, 306n, 366, transcendental 

knowledge, PrajSSeakahus , 115, 303, wisdom-eye, 

PrajfiapSramitfi , 206, one of the ParamitSs 

'TTin giv ni ten Virtues of Perfection (paramita) are 
enumerated, when they are ten, the following four are 
added to the six 7 UpSya, means, 8. ProQtdhana, M> 
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yoma, 9. Bala, power, and 10 JMm, knowledge. 
The lasit two are more or less repetitions of TIrya and 
Prajiid According to the Yogaehra philosophers aU the 
four are regarded as the amplification of the sixth PSra- 
mita, Prajno. Prajnopaya, 237, knowledge and 

means. 

Piatityaaamntpada, 1 21, the theory of causation 

Pratibimba. 84. 97, 16^,^^, image. 

Prativikalpa, 81, discrimination. Zalpa (20 — 3), 
vikalpa, aamkalpa (16^5!), 850 — ^7), parikalpa 
350—7), pratika^Or— they are more or less synonymous 
See also under Parikalpa 

Pratismt. 85,^, echo 

Pratishthapikabuddhi, 165, the intelligence whereby 
a proposition is set up 

Pratiaaiakhyanirodha. 264n. UW., the annihilation of evil 
desires by means ot the intellect and will, which is Mrvana 
attained by the Buddhists One of the three Asamsbritas 


201, 273, 286,^^ immediate perception 
A good definition of ptaiyaksha is given in the Mah&vyvt- 
patt%, CCII, 1 Satsamprayoge purusha^endnyanam bud- 
dhjanma piatyaksham 

When an object appears before a sense-organ the latter 
perceives it and recognises it as something external ” 
This IS immediate knowledge forming the basis of all 
forms of knowledge =pratyatmaryajnana 
|£Ste.l39, 354, causation 
PS^abhivyakti, 807, mATmky one of the nine Pan- 
llamas, but what it means is not 

67, 68, 74, 85, 98, 100 f, 103, 109, 114, 
273, 277, 307, 339, 

f, dryajUna (®^), gati- 

mirtt ’ <tdhtgama (M^), gocara (^#), diharma 
1 synonyms, and some other terms appear in the 
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Lankavatara m almost every possible eombmation This 
is natural seeing that the object of the sutra is to elucidate 
the doctrine of PratyatmajSSna The follo\nng gives all 
the chief combinations to be found m it grouped under 
three heads 1 Those containing Sryajfimia as principal 
ideas, though they also frequently mclude such words as 
gocara, lakshana, gaUj gahgama, or adhtgama, yet the 
mam stress of the eombmation may be regarded as placed 
on jnma-, 2 Those phrases purporting to emphasise the 
experience-aspect of the realisation, i e , those made 
up with such terms as gocara, gotra, gatt, gahgama, or 
adhigama, and without any special leference to its mtel- 
lectual sigmflcanee, and 3 Those combinations more ex- 
pressive of the metaphysical sense which is conveyed m 
teims such as dhaima, dharmata, vastu, tathata, tattvam, 
or IhUtakoh 

1 PratyatmajMna (with oi without sva), 2—7, 98—2, 

228 — 4, 231 — 10, (with gocaia), 13 — ^13, 21—4, 35—7, 
60 — ^10, 231 — ^1, (with gahgoeaia), 99 — ^1, 67 — ^17, 68 — 6, 
62 — ^12, (with gaUldkshana), 49 — ^17, 50 — 6, 133—2,13, 
(with gatigama), 89 — 3, 87 — 12, (with adhtgama), 61— 
12, 75 — 8, 80—2, 93—1,12, 194r— 18, (with tathdgator 
hhumt and gata), 93—^, (with vastvmiikha), 94—14, 
which IS variously translated m the Chmese showmg dis- 
crepancies m the origiual texts (^)> 

aiAR#®lPF9 (W), (S) In one case buddht 

IS used for jHona, 133—10, sometimes argajnana is not 
prefixed by pratyatma, for instance, 125 — ^12, 77 ^10, 

75 165 ^10, sometimes we have vedya substituted for 

jUana, 88—13, 215—13, sometimes vedyagatt, 3—12,16 

2 Pratyatmagati (with or without sva, and sometimes 
with tathagaia, arya, or Idkshtma), 5—14, 6—2,3—12, 
11—6, 18—12, 58—10, U, 16, 17, 62—1, 123—8, 127—17, 
155—12, 224—18, 238—6,7, (with gattgoeara), 4r-16, 
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5_5, 7_8, 7—11, 11—16, 13—13, 23—16, 39—16, 49— o» 
55—1, 57—9, 59—11, 155-2, 172—12, 2^—15; (with. 
gatigama), 43 — 8, 222—3; (with adhigama), 58 — 3,4,12, 
60 — 4, 61 — 8, 148 — 11; (with abhiaamayagoiia), 64 — 12; 
(with tatMgatabhiim), 224 — ^10, 214 — 4, 10 — 15. 

3 PratyStmadharma (or dharmata), 8 — 11, 8 — 1, 143 
— 5, 144 — ^12, 185 — 3, 226—18, (qualified with vedyagah), 
3—12, 3 — 16, (with nayalakshtma), 15 — 3; (with fat- 
ivam), 48 — ^14; (with vaatu), 95 — 4; (with iatkafa), 
132 — 3; (with hh&fakofi), 88 — ^13. 

Li the “Sagathajkam” we have the following combina- 
tuma. PratyStma-vedyaySna, 163, ‘dharmata, 350, ‘vedya, 
421, ‘taihata, 545, “gatigarm, 746, ‘drishtigatiia, 781, 
‘drishfadharma, 881. 

Pratyekabuddha. a sobtary Buddha who has no 

desiie to announce his truth to the world; Pratyekabnd- 
dhayana, 360, 

Pradhgna, 264, Pradhinam !§var^ karta cittamEtram 
’nkalpyate (79-12), (T). 

Praigidhana . 203, 205, 209 f, 340, 355 f, 357, M, vow, prayer, 
earnest wish 

Prapanea. 137. 200, 201n, vain talk, diffusive trivial 
reasoning; “ darsana , 345, *deuditholya, 190, 

Anadikalaprapancadaushthnlyavikalpavasanahetn* 
kam (4^7), (S). “owing to 

the habit-energy aceuiaulated since beginningless time by 
trivial erroneous discnminatioii.” 

Prabandha, 183, continuation 

Ptabhava, 203, 356, sovereign power,=anu- 

bhava and adhi^^hana. 

Prabhedapraeara (m vyavasth2nayati, 57 — ^12), 143, 

iia:ii3ij=fT cw). 

Prabhedanavalakshana (127—14), 110, (^»g® 
the aspect of individuation arising from false imagination. 

Pramaga. 134. 137, logical survey. Naikatvanyatvo* 
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bhayatv^ubhayatvasaaibaddham tat sarvapramanavuu- 
vntam (189-16). 

■@I:S:(T}. "That 'which is not bound by [such opposites 
as] oneness and otherness, bothness and not-bothness, is 
beyond all logical survey ** 

Pramndita , 222, the stage of Joy, the first of the ten 

Bodhisatvabhumi 

Pravieayabnddhi, 16S, the intellect that se^s into the 

self-nature of existence which is beyond the fourfold pro- 
position {catushkotika, V3^) 

Praviitti, 182, 185, rising, appearance, ‘ yianana, 

186 fi, 198, 210, 336, the Vijfiana m its dynamic 
aspect, 1 e as evol'vmg in conjunction with the sense- 
organs 

Prasama, 85, -giJS, tranquillity 

Prayogikacarya, 224, Jn^r, effortful life, opposed 

to anSbhoga, 

Preta, 118, hungry ghost 

Phala, 323 f, ^ There are five “fruits” or effects [paRca- 
phaldm) 1 7%pakaphala, when an evil deed is 

committed, the doer suffers pain, when a good is done, he 
enjoys pleasure Pleasure and pain in themselves are 
unmoral and neutral as far as their karmaic character is 
^^T.ni.i-nAd Hence the name “differently ripening " 2 
Ntshyamda' when an evil (or a good) “ 

d oup this tend's to make Ihe doer more easily disposed 
towards evils (or goods) As cause and effect are of the 
Bpmp nature, this phala is called “flowmg in the same 
course ” 3 PwrushaT vegetables or cereals grow 

abundantly from the earth owing to the wiU, intelligenoe, 
and labour of the farmer, as the harvest is the fruit 
brought about by a human agency, the name purusU is 
given to this form of effect 4 Adh*pah° , 
anything at aU exists is due to the cooperation positive or 
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negative of afl other things; for if the latter interfere in 
any way, the former mQ cease to exist. "When thus the 
eo-existence of things is regarded as the result of nniversal 
mntuahty, it is caUed “the helping." 5 Visamyoga" 
Nirvana is the fmit of spiritual discipline, and 
as it enables one to be released from the bondage of birth- 
and-death, it is called “fredng from bondage.” 

Bandhanam eittasambhavam, 179, 

^(T), the bondage is mind-made, that is, this world of 
faulty appearances is the construction of the mind 

Bandhabandhavikalpa, lUf, discrimmation as to 

bondage and release, one of the twelve Vikalpas. 

Bala, 39, 66, 97, 142, 150, 209, The ten powers of the 
Bodhisattva according to the Avatamsaka (Bikshananda, 
LVI) are* 1. Ihyaida, having a mind strongly 

turned away from worldUness, 2 Adhyasaya' , 

having a belief growing ever stronger in Buddhism; 
3 Prayoga% jta^T or jEl, the powei of discipbng him- 
self m all the exercises of Bodhisattvahood; 4. PrajnS", 
the mtuitive power to understand the mentalities 
of all bemgs; 5 Pranidhana", ISkilt power of making 
every prayer fulfilled, 6. Caryff, the power of 

workmg till the end of time; 7 Yana , the power of 
creating all kmds of conveyance (ydna) without ever 
givmg up the Mahayfina; 8. Yikurvanf^, the 

power of mahmg a world of immaculate punty m every 
pore of the skin, 9 Bodht*, the power of awaken- 

mg every bemg m enlightenment; 10. Bharmaeakra- 
pravartana" the power of uttenng one phrase 

which appeals uniformly to the hearts of all beings 
Bala-abhiifa-vasita. 346, 327, jEl» SlE, the powers- 
supematural-faeulties-self-mastety, generaBy found in 
triplet as the endowments of the Bodhisattva 

354, the strong one, an epithet of the Buddha. 
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Balopacarikam, 367, one of the four Dhyanas 

mentioned in the Lankdvatdra, p 97 Though he is re- 
garded as Ignorant or dull-witted (hdZa) who practises 
this kind of Dhyana, this is the ordmary form of medita- 
tion earned on by most people, some of whom are qmte 
intelligent and sharp-witted. But the Mahayana goes 
beyond these meditations which are more or less relative 
and artificial and not of the highest sort; for meditating 
on impurities, the impermanence of things, suSermgs of 
life, etc , 18 the first lesson for the beginners of Buddhism 

Bahyamadhyatmaka, 116, external and internal. 

BahyabhSva, 132, 272, an external world abha- 

vanabhmivesat (184 — ^16), (T), (S), 

("W) , “By not chnging to the existence or 
non-existence of an external world ” 

Buddha, 35 f, 354, the enlightened one 

DeSanadhai manishy ando yao ca nishyandanirmitam, 
buddha hy ete bhavetpaurah sesha nirmgnavigrahah (320 
— 1 , 2 ), 329 

Buddhata, 137, 277, llfeigtl , that which constitutes 

Buddhahood klesadvayaprahSnae ca mahSmate bud- 

i^hanain bhagavatam buddhata bhavati (140 — ^12,13), 
... Hf-SigSglSiS (T) “The reason of Buddha- 
hood consists in the destruction of the twofold KleSa (evil 
passions), etc “ 

BiiHdTiadTiarma, 152, 155, 360, AparapraneyS b^^ 

shyanti buddhadharmeshu (133 — 5), 

(T), “In the teachmgs of the Buddha they establish them- 

selvM not dependmg upon anybody else ” 

dhata sarvapramanendriyavinivntta, 137, jE^Sa ^ 

BnddhasYB buddhata, 158,319, CTlBg 
Vahanukula nityaica tatha buddha^ya tJ^^fibata (23^), 

(flp*i'gtffir^» SIfi— BfffaSIliflE' &6S:iS^ioM(V 
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“As tia 

sd^akns tfeestre^^ 

r^r-nm itsdi o> thf siieaE cf _. . 

B,kMfl®iama,354. -^U - ^ 

""SreSatoiBSfisi^wi' ^ ^ ,j^ 

BsddM. 2111-152, 162 . 184)£. (trire £=<3. 

Ih:W.=aL diiddhi aM jKftJ i4 

tQ 5 o£ii etc dfiSnit&ralr- 3br tia? fcett v 

relaicre fctwwkdga as urall £S rrazscaiiieaci. 

PrejSa ia disnrunly tis laser. 

Bmdblbaa gfcavya. 115, & ;3r5. taawics 
wTitt/w sfL-Aya^mT'iidrtli^CTa^ (19&— "^. :r:^SS 

('D.MSStS. ^ 

BcohL or sacioaM, 33. OS E^- 

^/vrp?ja- 1Q3. 206, s^Hif?. ssaSsrEg me tL3'::iCS c- 


Bra^fnairsfiTa. ihs ttitty-seTeru 332. rs’f'-fclSMros^^rc^ 
is. felly scaled. siipfffliriHiiid5o<3ifediusA!>£U cJbinnSe, tLi“ 
dsirty-seTCii. ft*™* T^giffr;^ to i?rTTjnCer . ' - es .j. TEay eres 
L TEeFQim3iEjByTq5as£h3iia,55il;^ri^»fes^ 
aLiaadiC2aciL:l.Saj/a%^j'dieEccy;2. i.edcwi’.5'» saisi- 
doESf 3. «*»«*,»£>. itot^iu:; ■*. d/iamc*, ^ me Deeaxe- 
IL The Four Sainyakprlluaa- !SE5f- feccr "d^z 
^ays oi enaigg cerTO e*5. desites ggii sr . TCgr jg: L so Eae? 
down eirils that have nou yei heei dciiet 2. to Txrooc e?3s 
that hare atceai^s'' P’s- 5t ggnoai; 2. co as scoiS feac 
last ncc yet lieen fionet -L to Tnaja- gecds already doES 
gKnr ercs acrooger. lEL The Fotss BiddHpidc- ES?cS 
S., fece soQsg dssnsfeaiicrs to aaaia. sspercasesaL 
powers 1^ means of eoneeasratlcn. az: I. cXcadE, ^ 
de^j 2. ciKc, jCv, tSenghs; 3. iSrya. ezergy; -k. 
roMiianaS.|S,ig3e(5i)n, IT-Th4FrreIcdriy3L,3g,&a 
aaaroIBng pimeiples; 1, srodiSic*. S, Mdt; 2. ciryc*. 

energy; 3. imfftf , mirdfefeess: A. sam^frM* 

wnaajiration.; 5. prajES*, wisdon’. T. The Frse Bala. 
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the five poirers trlueh are the same as the five 
IndiMyas, the one is conceived as a sort of principle by 
which the othei is manifested VI The Seven Bodhyanga, 
the seven factors leading to enlightenment 1 
mindfulness, 2 dharmapramcaya’, a 

discerning judgment for the right doctrme, 3 virya’, ^ 
3^, energy, 4 prUi', joyfalness, 5 praSrdbdht‘,M^ 
repose, 6 samadki’’^, %. concentiation, 7 upeksha", 
equanimity VII The Eight Angikamhrga, AIE^, the 
eight noble paths of righteousness 1 samyagdnskU, 
right view, 2 ‘kalpa, right thinkin g, 3 ‘vag, 

jE^> nght speech, 4 ‘kaAidntq, jEH, right conduct, 5 
’jina, JE#', right livehhood, 6 ’vyayama, jEffil, nght 
effoit, 7 ‘smrth, J£^, right mmdfulness, 8 "samadhi, 
lE^, mind hightly collected 
Bodhisattva, the meaning of, 345, 

one who seeks enhghtenment not only for himself but for 
others, anothei name for the Mahayana follower, Bodhi: 
sattveechantiko ’tra mahSmate adiparmirmtan sarva- 
dhannan viditvatyantato na parmirvati (66 — 11), 220, :fz 

(t) 

“Mahamati, the Bodhisattva-icchantika knowing that all 
things are m Nirvana from the beginning refrains for 
ever from entering into Nirvana ” 

Bodhyangas, 39, factors of enlightenment 

Biahma, 352, % 

Brahmayana , 360, 

BhSva . 131, 193, 307, existence, bang, sometimes 

=dharma, sometimes=lakshana In the foUowmg in- 
stances =dharma. Aatitvam sarvabhavanSm (156— 72, 
, Abhavat sarvadharmanam (156—9), “* 
("W) , Sarvabhava anutpannSniruddhah (198— 
1), •— (T) Shdva is lakshma m these 
examples BhfttavinaSao ca svalakshanam notpadyate na 
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nirudhyate (198-2), (T) ; 

BhfLto bhfltasvabhavani na vijahati (198 — 3) , 
g-S (T) BhavabhaTa. 128, being and non-bemg 
Bhavasyabhava , 43. 124.'Jig^{S), gt^ (T),^ifegft (T), 
j^ft{T), reason, being, self-nature, that "which constitutes 
the essential nature of a thing Na mahauiate yatha bala- 
pnthagjanair bhayaavabhavo yikalpyate tatha bhayati 
(163—16), --BJJlijii. (T). 

“The nature of eicistence is not, Mahamati, as it is dis- 
cnminated by the ignorant ” Tatra yitatham iti maMmate 
na tatha yatha bhayasyabhayah kalpyate (199 — 16 f), @ 

(T) “By being ‘false’ it is 
meant not to discriminate things as they are m tiiemselyes ’ ’ 
Bhayaayabhaya (-sunyata), 288, g^^, emptiness of self- 
nature, one of the seyen Sunyatas 
Bhaskara, 354, jK, an epithet of the Buddha 
Bhata, 7 4, ®f, reahty, element (maJiabhuia) 

Bhatakota, 164, 259, 262, 287, 354 the limit of reality. 
Bhatata , 213, 275, 354, (f T), reality Yanmaya. . 
adhigatam sthitaivaisha dharmata tathata bhatata . 
(144— 4 f), (T) “What has been 

realised by me, that is the eyer-abiding nature of things, 
suchness, reality, etc ’* 

Bhami, 9 7, stage; 353, :^C^, earth Bodhisattvabhumi, 
of which there are ten, grading the upward course 
of the Bodhisattva’s spiritual deyelopment, which cul- 
mmates in the realisation of Buddhahood The Dasa- 
ihumikas^tra is specifically deyoted to the treatment of 
the ten stages of Bodhisattyahood See J Bahder’s edition, 
m which, howeyer, the gfitha portions are mostly omitted 
In the LankamtSra (chapter on “Abhisamaya”), the dis- 
tinction between the Bodhisattva and the two Vehicles is 
emphasised, as the latter are unable to go up further than 
the sixth stage where they enter into Nirvana At the 
seventh stage, the Bodhisattva goes through an altogether 
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new spiritual expenence known as andhkogacarya, which 
inaj’ be rendered **a purpoaclesa life ” But, supported by 
the nijjoitie power of the BudJlia-^, which enters into the 
prredt lowsiirst made bj* the Bodhhatt\a as he started in 
his career, the latter non dexises \drious methods of salva- 
ttoii for the sake of his isrnoraiit and confused fellow- 
beiiiits But, continues the Lanhavatara, from the absolute 
point of MOW* of the nltimate truth (paramartha) attamed 
bs the Bcdhi-'dttsa, there is no such graded course of 
spiiitualily in his life; for here is really no gradation 
(kniniii'i, no continuous ascension (kranidnusandAi 1^13), 
but the truth (dhanna, ife) dlone^which is imageless (mr- 
dbhii^a, and detached altogether from discrimma- 

tion CuitiOlput II ikiadharma). The names of the ten stages 
are. 1. Pramudita 2 Vunala (g|4t), 3. Pra- 

bhdkarI(’S3&)i-l Arcishmati,®Jit. 5 Sudnrjaya,^^^ 
6 AbhunukhI, 7. DdramgamS, agff, 8 AcaJS, 

9 SldhumatT, ^0 Dbarmameghd For a 

tabular description of each stage, see Sylvain Levi’s French 
translation of the ItakaySna-SKlrdlamkara by A s anga 
Bhranti, 3S, 40, 118, 200, 274, roaming, error, Bhrantis 
lattvam (107 — 3), 119,^i^^:^£f (T)i 
(W) ; iSSUttt (S) ; Bhrantih Ltevata, (106—16), 119, 
(T) . (W) ; SSai? (S) 

Mattapnrndia , 360, -S^A, drunken man. Tatha hi matta- 
pururho madyabhavad vibudhyate (13o— 14), 

A. Tinto a drunken man who 

grows conscious when the effect of liquor wears off ” ^ 
aiadhyamj. 163, 242, the middle way. 

vikalpasya pratipat^e ca madhyama (311 — ^2), 

Sit lH:fT^4'^(T) “"Wlien discrimination is done away 
with, the middle way is reached ” 

MMaSj,S4, 99, 171 ff, 177, 190, 193 ff. 282, consciousness 
as the will-to-be 
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ManomayaMya, 145, 208 if, 331, 354, "will* 

body 

Manomayadharmakaya , 318, the Tathagata's 

Dhamakaya as a -will-body 

ManoygnSna, 38, 84, 171 f, 177 f, 191 , consciousness 

more mtellectnally conceived, the world of particulars. 
Mano hyqbhayasamcaram, 250, (T), Manas 

walks in two ways 
Manyati, 250,3^, to reflect 

MahS-angha, 193, ||:%, great flood. Yatha kshine mahfl- 
aoghe taranganam asambhavab (127 — 12). 

“It is like a great flood whose foiee 
bemg exhausted waves are no more stirred in it ” 
Mahakamna. 34, 97, 152, 177, 223, 357, great 

love, great compassionate heart BodhisattvSh .purva- 
pramdhanaknpakanuiopetah (214 — ^2,3), 

4^®::fci!5(T) “Eecalling then original vows growing 
oat of a great compassionate heart, the Bodhisattvas . ” 
Mahapramdhana . 230, great vows made by the Bodhi- 
sattva in the beguuung of his spiritual career 
Mahabhuta, 246. primary elements. 

Mahamati, the prmeipal interlocutor in the LanMva- 
tara 

Mahayana, 8 58 f , the great vehicle 

Mahai^naprablutna . 203. & s«aMhi. 

Mahayogavogm. 103n , he who exerts himself in 

the great discipline leading up to Buddhahood. 
MahSaanyatSf 288, emptiness of the highest degree, 
plat IS, porflnioit/ioi^fljjlana.^-^^^::^^. 
Mamsaeakshus. 114, hnman eye Buddhya na mamsa- 
caksha (13-3), £(1^.0181, 

Maasab hakahana. 368 fl ^'S’» meat-eating 
IjSja, SQ, magic, MaySvishaya, 141, 317, jE]^, realm of 
mlya 

Mayopama, 97. 100, 168, ete,^j!|> maya-Iike, Mayopama- 
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bamadhi , 209, the highest sanudhi in the Lan- 

kavataia, Mayopamasamadhikaya, 140, , the 

body m Tihich this samadhi i& realised 
Marga, 3 9, path . Margam ashtangikam , 358, A =^3t, the 
eightfold path See under Bodhvpakshya , Mgrgasatya, 

334, 

Mmu, 36f.3^M. 

Miilatathagata, 146. 316, the original Tathagata, 

=Dharinakaya, =Dharmatabuddha 
Mrigatnahna, 1 12, deer-thirst, fata morgana 

Mritparamanu, 187, clay-atom, *bhyo mntpmdo 

na canyo nananyah (88 — 9),t|!gBIJi^l£> 

“A lump of clay is neither different nor not-different from 
its atoms ” 

Maitrimhan, 3 70, those who abide in compassion 

Moksha, 38, 132 f, MM, emancipation 
Moha , 259, ^3, foil}', one of the three poisonous desires 
Ma”"»t«*hagata, 80, the Tathagata in silence, =malatatha- 
gata Nothing corresponding to this in the Chinese trans- 
lations 

Maulatathagata, 145n, the original TathSgata 

YathatathyadarSana, 73, inEf-a, seeing mto the truth as it 
IS YathStathyamudra, 302, itoEf PP, the seal of suohness 

Vimokshatrayadhigatayathatathyamudrasumudnta bM- 

vasvabhaveshu pratyatmadhigataya buddhyB pratyaksl^ 

vihanno bhavishyanti nastyastitvavastudnshtiviTarjitah 

(166-3,5) m-MM, SnEfPPSfPP. 


mm. 

all beings realise the triple emancipation, be well stamps 
with the seal of suchness, abide in the intuitive un w 
standing of the self-nature of things, whidi is to be gamed 
by the inner faculty of realisation, and cease from viewing 
things m their relative aspect ” 
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Yathablifitam, 105, 114, 115, 118, 119, 121, 122, 128, 132, 195, 
197, 216, 268, 273, 274, 282, 285, 294, 335, 339, 341, *1®, 


truly, as it is. 

YathabhatasYalakahanavasthanSvaathitam, 123n, 
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Yathfilabdham (at the end of the Tibetan LmMoaiara), 
23, as far as accessible or available 
YSna, 360, vehicle The Buddhist doctrine that cames 
one from this side of birth-and-death to the other side of 
hTirvana has been compared to a vehicle of conveyance 
since the early days of Buddhism 
Yngantagni, 257, Sxe at the end of the world 
Yukti, 182, jing, truth, 307, combination, con- 

cordance, transformation; Ynktmkalpa, 'lllf, 
reasoning as to the existence of the ego, one of the twelve 
false disenminatious 

Yoga, 103, discipline, Yogin, devotee 


Badga, 195, ffi^^S^(S,T), (W), the stage, t^atre. 

Natavan nrityate cittam mano vidfishasadriBam, vijnanain 
pancabhih sardham dniyam kalpeti rangavat (224 — 2, 3). 

ifr jinXfta. (S, Th 

ifrinXSa. 

(W) For the English, see p 125 
•RaTrslinBa, 34, H^l], a olass of demons living m Banka under 
the leadership of Bavana 
Baga, 194, 259, [S’, greed, desire to have 
Baeadveshamoha, 269, known as the thiee poisons 

(H^) 

Bama, 864* ^J$, name of a hero 

Bata, 108 ff, word Katham ca bhagavan bodJu- 

sattvo mahasattvo yathamtarthagraM na bhavati (154-A 

10 ), 

Blessed One, how is it that a Bodhisattva-mahasattva is 
not to grasp meaning according to words*" ^ 

Butartha, 113, MUil, word and meaning Butgr^kraato 
bodhisattvo mahasattvo rutam axthad anyaiw ^ ai ^ 
samanupa^yati, arthaih os mtfit 

“The Bodhisattva-mahasattva who is well acqnamtea wi 
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voxd and meaning, xecognises at once that word is neither 
different nor not-different from meaning, and -vice versa.” 

Bnpa, 175, 292, 292n, ■&, iorm, material existence; Bdpa- 
kaya, 315, 318, the physical body; BtLpadhatg, 346, 
-gH-, world of form, material world; Bnpalahshana, 352, 
corporeal features, Bnpaloka. 331, world of 
form, BtLpasvabhSva. 188, the sdf-natore of the 

external world. 

Lakshana, 165, 182, 183, 186, 193, 288, 307, aspect, sign, 
appearance AMSsa and Nimitta are also translated 
and it is often confuang in the Chinese sntras to distin- 
goi^ one from another. Lakshana generally TneaTia in- 
dividnal “signs” by which one object is marked off from 
another object; mmitta is “appearance” or “tangible 
form”; while abhSsa is not used by itself in the Lo'&kava- 
tara bat in its negative form, anabhasa or nirSbhSsa, mean- 
ing “imageless,” or “idiadowless, ” ie. “beyond the reach 
of the senses ” Xiakshyalakshaga. 97, 116, 133, 
predicating and predicated. This kind of antitTiggin 
appears thronghont the LanMvatara; L«kaTinn»Tikalpa, 
111 f > ^^58. one of the twelve false discnmmations ; Lak- 
sha naSSn ya^, 288, emptiness of appearance, one of 
the Sunyatas 

Lokam vijnaptiiifitram (ca dpishtyangham dharmapndgalam, 
270-1), Ml, mmMB. fm 

(T) ; “The world 

IS no more than snbjective eonstmction; vanons views 
concerning it rage like a torrent, [assnining the reality of] 
an ego-8onl and of an external world.” 

Yajr^arbha, 226 f, the chief speaker in the Dasa- 

Ihiimikarsatra, who, inspired by the Bnddha, dmeonrsea 
with Vimnkticandra (^^.3 ). That Vajragarbha is the 
only Bodhisattva referred to in the LahiavatSra 
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its chief interlocutor, Mah^ati, points to this sutra’s con- 
nection m some vf&y with the Daiabhumika or the Kegon 
(Avatamsaia) stttra 

Vajradhatu, 177, the univeise viewed as the mani- 

festation of Vairocana Buddha whose image is reflected 
in the heart of every being See also 6arihakoSadli&« 
Vajrapam, 14Sn, liteially, thimderbolt-handed, a 

Buddhist god who accompanies the Buddha and protects 
him all the time 

Vajravimbopama. 97, or a samadhi It is the 

highest aam n dhi attainable by the Buddhist yogm who by 
this destroys the subtilest form of the Elesa as if he 
wielded a thunderbolt (Cf. the Ahhtdliarmdkoia, Louis 
de la Vallee Poussm, Chapter VI, pp 228 f ) 
Vajraanm'hatanakilyo nir>»^*afc’^yam darlayet, 815, 
fig. 

Varuna, 354, (T)/ or ykW, nver-god, one of the 

immunerable epithets of the Buddha whereby he is made 
accessible to immunerable classes of beings 
Vasumdhara, 853, ^chlL, the earth as wealth-container 
Vaaavartin, 317, holding command over thmgs The 
Buddha is regarded as sarvayogavaSavartin (11 — ^16). K' 
acmtyadharmdkayavaSavartm, (154 — ^14), 

sarvadharmdnaNcogavasauartm (181 — ^1), "Sk 
— (T, in which is omitted), etc 

Vasita, 39, 66, 98, 150, 209, self-control The tenfold 
mastery or self-control as described in the Avcdwnsaka 
(gikshananda, XXXVm and LV) is as foUows 1 Ayur- 
vahta, mastery over the duration of life, 2 Gitta*, 

mastery over the mind which can enter into every 
possible form of self-concentration, 3 Paitshle&ra , ©A 
(or It) power over an infinite variety of embelhsh- 

ment whereby the Bodhisattva enriches the worlds, 4 
Karma% submittmg himself to 

immiii as the case requires, 4 Upapatt*", (or 
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mastery over birth so that he can be bom in any 
world; 6 Aidhimukh", ^3^, the power of seobig the 
Buddhas filling up the entire universe; 7. PranandhSma", 
the power of attaining enbghtenment at any 
moment and in any plaee as he wdls; 8 B%ddhi', 

(or the power of exhibitmg all binds of mira- 
culous works; 9. Dharma", the ability of teaching 

Buddhism in aU its possible aspects; and 10. JMm", 

^ the power of understandmg whereby he reveals in 
every thought of his the Tathagata’s wonderful powers 
and perfect serenity {alhaya) leading to the realisation 
of the Bodhi. 

Yastu, 119, 274, 305 f, 306, ^ fact, event, 

reality, yastu is a flexible term, generally having ^ 
for it, but its vanationa are frequently met with For 
example, for vidyate tathat&vastu (147 — 6), T'ang has 
Wei and Sung 

Gitravastatva(108— 8) is rendered in T'ang and 

in Wei; and na vastu navastu (108 — 9) is ^|p 
(T) Broadly speaking, however, vastu 
(^} means a particular object discriminated by the mind, 
but it may also designate ultimate reality conceived as an 
object of transeendental intuition. 

Tastuprativikalpaj^aia. 189 ff, 336, » e. empirical 

nund or consciousness as the faculty of discriminating 
particnlar objects. 

YahsamatS, 851, the sameness of all the Tathagatas 

as regards their power of commanding sounds and lan- 
guages. 

Yggahsharasamyogavikalpa, 108, 

Sl'^(S), “false discrimination in union with [i.e. as ex- 
pressed in] words and syllables ” 

Yagvikalpabuddhigoears. 183n, Parandir- 

thas tu mahamate ftiyajSSnapratyatmagatigamyo na vag- 
vikalpabuddhigoearah tena vikalpo nodbhavayati para- 
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martham (87—12.18) 

(T) Sung mainly agrees 
with T'ang, but Wei os in other cases widely diverges 

"The ultimate truth points to the realisation 
of supreme wisdom in the inmost consciousness, and does 
not belong to the realm oi words and discriminative mtd- 
lect , thus discrimination fails to reveal the ultimate truth ” 
But the lamp of words ut useful to lUummate the passage 
to final enbghtenment Vagvikalparutapradipena bodhi- 
sattva vugvikalparahitah svapratyfitmiryagatim anupra- 
visanti (155-11), 109, 

(T) 

Vasana. 98, 108, 119, 121, 128, 133, 152, 167, 176, 178 f, 
183 ff, 199, 201, 206, 208, SS®, perfuming impres- 
sion, memoiy, habit-energy, Vlsanlvlja, 189, 
memoiy-seed Every act, mental and physical, leaves 
its seeds behind, which is planted m the Alaya for future 
germination under favourable conditions In the Vijnapti- 
matra school of Asanga and Vasubandhu, this notion 
plays on important role 

Vihalpa, 26, 72, 96, 108n, 155 fl:, 200, 201n, 274, ^3-58, (false) 
discrimination In the Lanicavatara discrimination stands 
contrasted to intuitive understanding which goes beyond 
discrimination {avtkaljfU) In ordinary worldly hfe, 
Vikalpa, if properly dealt with, works to produce good 
effects, but it is unable to penetrate into the depths of 
f-nnsmimsTiBsa , where the ultimate truth hes hidden To 
awaken this from a deep slumber Vikalpa must be aban- 
doned Hence the Lanka’s strong arguments against it 
The following are regarded as synonyms of Vikalpa, by 
which it is meant that they are all productions of dis- 
crimination lyur ushmatha vijnanam Blayo jiviten- 

dnyam, ca manovijnanam vikalpasya viSeshan^ 

(323—2, 3) . 252 ^ (^ W) 38. ’W) 
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Vikalpapratyaya, 346, conditions of di8CTumna> 

tion; *prapanea, 84, discrimuiation and futile 

reasomng; ‘matra, 281, *matraiii tabhavam 

(bShyam artham na vidyate, 186 — ^16), 281n, 

“the tnple world is no more than [the 
product of] discrunination, there is no such thing as an 
external world”; *lahshanas?tghabhinivesaprashtMpikS 
(•bnddhi), 27n, which makes one cling 

to signs of indiTiduahty and work out fake diserimination. 
This Buddhi is contrasted to the Pravicaya 
(Nirabhasa-) vikalpaTiTiktadharma, 277, 

truth which is imagele^ and detached from discnmina- 
tion. See also Viviktadharma, the solitary, the 

eternally serene. 

Vikrldita, 66, literally, sportive. This is an important 
conception describing the Me of a Bodhisattva, which is 
free from every form of constraint and restraint. It is 
like that of the f owk of the air and the lilies of the field, 
and yet there is in him a great compastionate heart func- 
tioning all the time freely and self-sufficiently. =Lalits 
ViearSparaprapeya, svapratyatmabuddhya (133—11), 273, 
( SS) to examine with one’s own intd- 

ligence, not depending upon another 
VicikitsA, SIS, 1^, doubt 

Vicitratva, or vidtrata, 160, 272, 8S> multiplicity, mani- 
f oldness, multitudinousness. 

'Viciyate. 190. 250, to divide, to put m order; but the Ch in e se 
translators read “to accumulate extmisively.” Manasfi ca 
viciyate (46-17). i 

SS^K%(W). On p. 302 we have “jnlnena ca viciyate,” 
^ft*t‘^Blj(W) ; and on p 158 “jSanena vidhiyate,” >|v 

(S) ; m ; nmmm® (t). see 

also VidMyate and Cittena tnyate Jcarma 
VijSnati, 251, to distinguish, to recognise. TijnSnena 
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-vijanati dpsyam kalpeti pancabhih (46 — ^18), 

wmit.}stsL (T) : ; m^Tm 

(W) . “Cognition goes on by the Vijnana, 
whereas the discrimination of what is presented [as an 
external world] is done by the five [Vijnlnas] “ 
Vijnapti, 181, 279, 280, 282, representation Vanoo^ 
translated m the Chinese texts- 1 or na svabhavo 
na vijnaptir na vastn na ca alayah (167—16), 

a. (T) ; Mftia(S) , jigSlPlIlt MR 

(W) 2. ]g^. nimittam vastn 

vijnaptim manovispanditam ca tat (168 — 9), 

(S) ; ‘bmnsem m wb&mm 

S&fiLjl^<&^(T) Vi]naptiinatravyavasthanam(169 — 5), 
(S) ; %|]^PiMig(T}, 

( f W deviates greatly and is hard to get at the original}. 
3.^^, (T), Cittam vikalpo vijnaptir mano vijnanam eva 
ea (323—17), 

iSRM'jSM (W). 4 loham vionaptimatram 

(“Sagathakam” 44), *1^1^181. l«^®8S|g(T), 

(W suggests a different text) 5 Vijnaptv appears 
in other connections where the Chinese point to ceratin 
discrepancies Vijcaptunatram tribhavam (“Sagatha- 
kam” 77), (T, W) Param alayavijnSnam 

vijnaptir alayam pnnah (“Sagathakam” 59), 
ilP.i»l»:2:iKia(T),FBrja8I54=a.5i£X»lcife(W) Tarka- 
vijnaptivarjitam (Saga 28), (T), 

(W). Dehah pratishfha bhogas ca grihyavijnaptayas 
trayab, manodgrahavijnaptivikalpo grahakSs trayah (Sa 
V. 72). jifcHStBtt 

(T). W has nothing corresponding to this, while T omits 
vijnuptii but the body, property, and abode, Manas, hold- 
ing-on, and diserunination — these are evidently wjnoptw, 
i e ideas or representations Yijfiaptiinatra, 181, 239n, 
278 ff, or ( piSfc fg. ideas only, •yyavasthanam (164 

—5), 181, 281n, (T). Vnnantidvavav^ 
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]ita, 360, St S), free from dualistic recogni- 

tion Dvaram hi paramarthasya vijnaptidviqravarjitain, 
yanatrayavyavasthSnam mrihhase katah (65—13, 14). 

43i6(T, S) , 

Wei differs greatly in the translation of the second half 
verse, but Sung and Wei agree in having fjt for what 
corresponds to vt^Aopit h take wjnaptt as meanmg 
in tins ease "comprehension,” le "cognition” V 13 - 
fiaptividiaya, 189, field of representations Atha eSnyo- 
nyabhmnalakshanasahita pravartante viynaptivishaya- 
paricehede (44—18) This is one of the difficnlt sentences 
as it IS seen from the various rendermgs given to it 

sum #7g^(T), 

(S) , the sense of which is hard to make ont , 
(W) Evidently, W and 

S have for vijiiapti here 

Vijfigna. 42. 66 , 67, 154, 169, 171 ff, 175n, 182 ft, ®, cogni- 
tion, disenmination, consciousness, but as any one of these 
does not cover the whole sense contained m VijnSna, the 
term has been left untranslated m this book, Yijnana- 
Pditra, 181, 239n, 276 f , 278, =vijnaptimatra, but in this 
case vtjndno may better be understood m the sense of 
knowledge dealing with the relative aspect of existence 
ViinanamStram will then mean that existence is merely 
relahve; VijMnataraSaga, 74, 188, waves of menta- 
tion 

Vijgana. 272. Sft, relative knowledge This 18 also rendered 
S by all the Chmese translators even when it is used as 
m the present ease in contradistinotian to jMm m purd^f 
mtellectual sense. JnSna is transcendental knowledge 
dealing with such sobjects as immortality, non-relativity, 
the nnattained, etc , whereas Vijnana is attached to duality 
of thii^ 

266, «^(T), iJpiniKS), ®ill(W), falsehood. 
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Tatra vitatham iti mahamate na tatha y atlia H STasva 
bhavah Mipyate napyanyatha (199—17) 
ai. (W); 

(S) ; 


Vitarka. 201n, ©Jg, speculation, supposition. In the 
AbhidharmakoSa, it is generally translated as ^ (reflec- 
tion) and fonnd coupled with vicars ((3 mvestigatioa} 
Tathaga^ na -vitarkayanti na •vyavacSrayanti (240—7), 
(T,W); in2R(^^ft) a:^@i6:^|^(S) ’ 
Vitarltadarsana. 186 Ayam tathigatagarbhaiaya^Saiia- 
gocarah sarvasravakapratyekabuddhatirthyavitarlcadaisa- 
nanam prakritipanauddho ’pi sannasuddha i^gantufcle- 
sopailisbtataya .... (222—14 f ) 

»SiC.'3B0f.a. seg##. mm 

(W) ; BffgJFP. - 

■9J— 5Fffi^®(T). “This realm 
of the Tathagatagarblia which is [another name for] 
the AlayaTijnana, is beyond the views based cm the 
i m a gin ation of the Sravakas and Prafyekabuddhas 
philosophers ; although its original nature is pure, it loses 
this purity by being contaminated as it were by external 
dirt ” 


Vidusha, 1 95, jester; Mano videshasSdrilam (224—2), #^8 

*lfi^(T) 

Vidhiyate, 250, Um (W). (tS), to 

arrange. 

VinEyaka, 354,1®^ (T),af^^ (S), j»^(W), remover 
of obstacles. 

Yiparyasa , 118, 27^ confomon, perversion. Bhrintir 
atyanam viparyasavipaiyisavariitS (106—14, 15) 

cs), 
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“To the wi&e, [what is to Tje otdmatily 
regarded as ] an error, [that is, this world of paitienlars] 
appears neither perverted nor nnperverted." 

Yipaka. 206, 208, 251. 314^ 3*22 f, maturing, 

ripening. Vipakaia(-bnddha). 142. 325, Yipaka- 

huddha, 316, 324, 334, 'npakastha- 

buddha, 142, 324, ^)- 

Yibhavana, 2 00, (T), #^1511 (S), #^ai(W), penetrating 
comprehension. SvacittadrisyavibhaTanataja (79 — 18), 
(T), “by thoronghly comprehending that 
the world is riie manifestation of one’s own mind.** 
Yhnokriia, 39, 143, 354, emancipation ; *mTikha, 

emaneipatioa-entranee; ‘traya , 138, 166n, 362, 363, 

% the three emancipations, which are: 1. Sunyata 
emptiness), 2 Animitta having no-rigns), and 3. 

Apranikita desirelessness) ; they are also called the 
three SamSdhis. 

Yivarjana, 2 00. free &om. Utpadasthiribhangadjash- 
trrivaijanataya (SO— l),^^i^ffi^LE&“byfireeiag one- 
self from the view [that is based upon the reality] of birth, 
alnding, and disappearance.” 

Yivikta, 245, 260, 266, 3giS8(T).3g^(S, YT), disjoined. soU- 
tary, alone, eternally serene; •dhanna, 221. 226, 

that which is alone, the truth solitary. Na paramarthe 

kramo na kramannsamdhir nirabhasavikalpaviviktadhap- 
mopadesat (215-7,8).|r-^*|»#i^ii. m 

i&mim (S) ; 

2l|> (T). Yivjktadharmamatibpddhi. 2 21, 

B!sm (Thmmss (S) ; (W). 

Yivecya. 162, (reality) discerned (£com falsehood). 

j^^^tdhi, 3 8, purity, or purification. 

^haya.1 71. 174^ 180, 196, 264, 272, 282, individuation, 
external world, world of pardculars; generally distin- 
guiriiahle from arfha, which means each particular sense- 
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field or a particular sense-object; ’pavana, 67. 188, 190, 
wind of objectivity; *paricehedalakshana, IIQ, H 
the aspect of individuation 

Visamyoga, 323, M9lSMi release from bondage, one of the 
five “fruits” (phala), q.v. 

Virya, 866 f, energy, one of the sis virtues of perfection 
(pdrattntd) 

Yritti, 1 74, evolution, diifermitiation, 

VaipSkilca Buddha, 23, 325, 

Vyavasthanam, 175, 270, construction, a resting 
abode Cittamhtram vyavasllianam kudmshiyfi na prai^dati 


(54^-16), (S) , Un. 

(T) ; iaifrSfffisa. 

(W in the “Sagathakam”, 439) See also 
under VijUnptimStrauyavasthanavt. 

Vyavahara, 163, iftfS, the worldly way of thinking Ns 
cotp3dyam na cotpannah pratgrayo 'p na kim ea na, 
samvidyante kvacit kcoid vyavaharas tn kathyate (8fi~ 
8 , 9 ). 

(T), 

(S), 

(W) "Nothing IS produced, nothing is producing, and 
even causality is nowhere, there exists nothing whatever 
anywhere, but in conformity to our worldly experience, it 
is talked of [them as if things were really existent) ” 
VySsa, 354, (W>, a celebrated sage. 

Vyavntti, 253, revulsion, turning-over 
vygvrittaan dttam kalushyavarjitam (296—11), ialsSW 
(T) 


^akra, 363, 

;^^«s^a^78, the bhss of tranquilhsation 

.dawmtiin iTtfic practical art of keeping the mind se^e 
and undisturhed by evfl thoughts and passions, white 
■Wpa^yana (IS, or is meditation fixing ones 
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mind upon a definite subject or proposition Wben the 
mind IS tranqniUised by Samatha, it is ready for intel- 
lectual activity of the higher sort The LaAkSvaf^ra is 
not, however, quite esplicit on this point as is The Awaken- 
ing of Fmth m the JllahSyana. 

Satlr^ 92. 199, 319, 353, fig, # ; Sariravat, 319, 

Sarlra-bke ; solid, indestinctible substance Ato jnSnat- 
rnaMs tath^atfi 3 fiana£riraii (20—2, 3) 

& (T) : (W) . Sariravatgih hi 

maMmate nfiso bhavati, nasamavatam dharmaS casarirah 
(232-14-16) For this, Sung has 

. rang • M^as 

While all these three Chinese 
translations have "dhanuaMya” the San^it has 

only “dharma ” "Those that have the [material] body 
are subject to annihilation, but not those that have no 
body, and the Dharma has no body " 

SaiavishSna, 302n, hare’s horns This generally goes 
in pair with kurmaiopa, the tortoise’s hair. One of 
the favourite comparisons used by Buddhist scholars who 
by this attempt to illustrate the nature of existence as both 
real and unreal 

^nti, 121. tranquillity. 

.^vata, 119, 123n, opposed to vcoheda ( 9 ?) , eternal, 
constant, Sasvata-ucdieda, 116, Saivatocbhedavar- 

jaS ea lokslh (22—10) , (T) ga^atavSda. 

^0, ^.E, the philosophical school that upholds the eternity 
of existence as it is, 

.^aj_366 f , 2 ft, morality, one of the six PSramitSs 
saavratan sramarsa. 359, taking hold of the merit 

accrumg from the observance of the rules of morality. 
One of the three knots (3^, samyoga) lying up the fol- 
lowers of the two Yanas See also Sathayadnshp and 
yiakitsS. 
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Snka, 334, one of the Buddha's epithets; nothmg eor- 
respondmg to this in Sung and 'Wei Also the name of 
Bavana’a minister, 68. 

Snddhiaatyatman, 254, real immaculate ego 
^hnya, or 6fLnyat3,, 38, 41, 43, 74, 94n, 101, 115, 116, 118, 
123n, 126n, 128, 141, 166, 167n, 168, 170, 239, 259, 286, 
354, empty, emptme&s, void Mahayana Bud- 

dhism is popularly identified vrith Sfinyata philosophy, 
this lb right as far as it concerns the denial of the substance 
theory as hdd by the realistic sehools of Buddhism, but 
ure must remember that the Mahayana has its positive side 
'which always goes along with its doctrine of Emptiness 
The positive side is known as the doctrme of Snchness or 
Thu&ness {tatliata) The ItonkavafSra is always careful 
to balance Sunyata with Tathata, or to insist that when 
the world is viewed as iunya, empty, it is grasped m its 
snohness Naturally, such a doctrine as 'this goes beyond 
the logical survey based on our discursive understandmg 
as It belongs to the realm of intuition, which is, to use the 
Lanka terminology, the reabsation of supreme wisdom m 
the inmost consciousness Iha SSriputra rfipam SfinyatS, 
s'unyataiva rupam, rupfin na pnthak sfinyata, iunyatSyS 
na pnthag rupam, yad rfipam sh fifinyatfi, yfi ifinyatS t^ 
rfipam {Praj^aparamitSh^aya), 338n 
difi) 0 San- 

putra, this phenomenal world (or form) is emptmess, and 
emptiness 18 truly the phenomenal world. Emptiness is not 
different from the phenomenal world, the phenomer^ 
world IS not different from emptmess What is the 
p hffTiftniRTia] world that is emptmess, what is emptmess that 
is the phenomenal world ^ 

^unya*5Tintpadan]!hsvabhav&dvays, 291 f, 

(T), Rinptmeas. no-bir&. no-sett-substanee, no- 

duality. DesayatnbhagavanohQnyatgnutp5d5dvayanilOTa- 

bhavalakshapam sarvadharmapam yena Ifinyatanutpadad- 
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vayam^abh&Talaksha^avabodheuahaBi eanye ca bodhi- 
sattva mah3sattva. nastyastivikalpavarjit^ kshipram anut- 
tarSm samyaksambodhim abhisambodl^eram (73 — 12>16). 

“Pray teu m 

about the aspect of existence in which things axe said to 
be empty, unborn, non-dnal, and without self-substance; 
when 1 and other Bodhisattra-mahasattvas have a thorough 
understanding as regards this aspect of existence we shall 
quickly come to the realisation of the supreme enlighten- 
ment ” 

Sravakayana, 360, “elaa of hearers," generally 

referring to the Buddhists not belonging to the Mahayana. 

76, (ifi), that is, swastika 
SrotravijSJina, 178, auditory sense. 


8amYnti(.layal. 311. The body assumed by the 

Buddha for the benefit of the masses. 

Smmi^ or Samvutisatya, 160, 163 f, 311, ift^CW), 
US'W, relative, worldly knowledge, or truth Samvritih 
paramarthal ea tjiGyam nastihetukam, kalpitam samvjitir 
hy ukta tao ehedhd firyagoearam (131—2. 31 Si 

mmum ( t ). vS 

yate samvntyam paramarthe na indyate, 
n^bhavatvam paramarthe 'pi dp^ate, upalabdhi- 
^srabhive samvpitis tena ucyate (280-8-10). ifeU— gl 

W- “According to relative 
all things exist, but in absolute truth nothing is; in 
aomiute twth one sees that all things are devoid of self- 

V * perception where there is no 

self-nature, hence relative truth.” 

38, 160, m^, relativ.e teaching. 
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tied Angnlyagram yatha balo ua 
gwlmanti nisakaram, tatha hy akaharasamsaktas tattvam 
navrfti^akm (^3-224) 

Samaara, 34. 97, 100, 116, 128, 129, 290, 312, 346, jifeJE, 

birth-and'deatli. fi ftt>iagrflmi'gaij»aiimnt 5 (42 ^ 7 ) fffTSPH ^ 

**The sameness of birth-and-deatli and Nirvana” 
IS one of the spiritual attainments of the Bodhisattva, v 7 ho, 
however, practises “effortless” deeds and “skilfiil means” 
born of a great compassionate heart 
Samskrita, 260, 279 distinguished from 19^, osom- 

skrita. Dharmas are grouped under the two heads, and 
those belongmg to the first (samskrtta) are seventy-two 
and those of the second are three according to the Abht- 
dhamiakoSa, whereas the Tijnaptimatra or Yogacara 
school has ninety-four Samsknta-dharmas and six Asam- 
sknta It IS not easy to give one English eqmvalent for 
samsknta, it means anything that does somethmg and 
productive of some effect, anythmg that can be brought 
under the law of causation and mutual dependence 
“doing something,” (gu-wet) is a very good Chmese 
substitute for samsknta and “domg nothmg,” 

(wtt-wet) for asamsknta 
Samsthana, 241, 307,^. |g, form, position 
Sakndfeamin, 368, one who comes back once 

more to this earthly life before he is fully enlightened, the 
second of the four ascetic fruits {‘phala) See also under 
Ana^dmm 

SakndSgSmiphala, 148, SfPB-t*. 
mg back once more 

Samketa. 156, 269, sign, provisionaiy ^ol Nama- 

samanasamketabhinivelena mahamate 

saranti (225-6,7) 

^^(W) “As they are attached to names, images, 
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away." 

Samgha, 364, if {Id, Itrothethood. ooe oE i&e three treasures 
iratna ) : Buddha, Dharma, and Samgha. 

Saihcodana, 151, (W), iasprinib walsniag. Apra> 

mS^ah sattrapadpakasaxaeQdaiiazaiq^idi^(^h-6), 

JlciNiUl^Cr); POmhD&da. 

mfilasaihsodita^ (9—12,13). i!^)r 

Both T and Where hare neeoru 
responding words for aaiiuuidanih Bi$. 

SanfijnSniTodha, 368, SIS, cessation of thooghL 

Saindha. 213, secret meaning; Samdhif-artha), 

sarvadhatma*, 849, — the secret meaning of 
existence. 

Satkayadpshti, 359, thought of an ego, one of the 
"Three Snots" trim sathyojainata). There are 

two ways in which one comes to ooncehre file real existenee 
of an the one is subjective imagination and the other 
the objective eonception of rdativity. 

Sattva, being, sentient being. 

Satya,1 14, 168, troth ; SatyatS . 21^ 275, 354^ tmth, 
tme-ness. 


Sadasat, 35, 112, 115, 117, 118, 121. 122, 133, 131^ 139, 201, 
215, 229, hmng and non-being. 

Saddha r ma . 154, lE^, tme teaching, right doctrine. Sad- 


dahhritobhavati (195-13,14). 

9|(T). "When the doctrine is eompTehended,]dahS- 

mati, there wiH he no discontinnatioa of the Bnddha- 
&mily.” 


Samtati, 139, Qontinnily. £tere (79—11) it is evident- 
ly one of the views held by the philosiqplhets. In other 
places the “triple contincuty" (Msaihfoti) is referred to, 
althongh its content is not known as far as the Zodidea- 


tSra is eoneemed. See pp. 9—18 and 146—17. 



4S0 LANKAVATARA SUTBA 


StuatrSsamaptd, 2 86, terror-mspirmg 
Samtraaita , 284, terrified Baionfim nairatmjrasamtrasar 
padavivarjitartham (78— (T) , 

“In order to dispel the feeling of fnght whieh is 
cherished by the ignorant as they listen to the doctrine of 


non-ego ' 

Samata, 9 9, 310, 346, 354,^^, sameness. Samatajnana, 2 73, 
360, the knowledge that grasps the principle of 

sameness. 

Samatikram, 224,jSjft> going beyond 

Samadhi. 39. 66, 85, 121, 132, 140, 148, Cittam 

samadhiyate (58—^) (S) , ^ (T) , 

(W) . Samadhimada, 3 60. hquor of samadhi, 

Samadhiaukha, 75. 77, 78, 80, the bliss ansmg 

from a concentrat^ state of mind Those who have not 
yet been able to rise to the rank of Bodhisattvahood are 
too deeply drunk with the beatitude of a samadhi, forget- 
ful of the outside world where so many unenlightened ones 
are waiting for emancipation This class of self-com- 
placent Buddhists IS severely indicted by followers of the 
Mahayana, Samadhisnkhasamapattimanomayakaya^^ 210, 
on® of the three will-bodies (uumo- 


sSSli 74, 75, 140, 150, jESr f^_ S' 

SamSpatti, Samadhi, and DhyBna are synony- 
mously used in all the sutras except that each has its oim 
TOage and shade of meaning They designate a con^- 
Sd state of mind in which the subject » 
identified with the object of meditation 
It 18 a state of consciousness m perfect 09“^^ 

Samapattisukha,, 356, JbXae> — 


=SamadhmUia 
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that is, as -vexstis Samaropa and Apav&da on 
p. 226 — ^10 are htmevev rendered hy Sikshinanda (T'ang) 
as (loss and gain) — a unique instance m this trans- 
lation. SamaropapavadantadvayakudiishtiviTaxjitani .... 
(T); 

Samanarthata, 865, engaging in the same work. This 
IS one of the four sympathetic deeds knoim as Gatviri- 
samgrahavastuni tvlnch are: 1. dana, 

charity, 2. priyavaema, kindly talk; 3. arthaearya, 
$J1f, useful deeds, and 4 samanarthata, engaging 
m the same ivork. 

SamaMta, 174,^, collected state of mind 

Sambandhavikalpa, lllf, discrimination as to 

dependence, one of the tirelve Vikalpas. 

Sambodhi, 104, 127, l£3t, enlightenment. 

Sambhara, 227, 361, moral provisions, preparatory 
material 

Sambhogakaya, 308 ff, 347, 142, MMr, Body of Becompense; 
Sambhogabuddha, 328 , Becompense- 

Buddha. 

Samyagjaa, or Samyagjnana, 28 2, 1552, 278, jE^, right 
knowledge, one of the five Dharmas. 

Sarvakalpanavirahitam, 118, bmng free 

from all discrimination. 

Sarvajfia, 354, — all-knowing. 

Sarvadharma, 1 23a, 168, all things, existence 

in general, the world; ’tathata, 342, 

the thusness of all things; *nirabhilapya( -s5nyata), 
288, — emptiness as the unnamability of 
existence, one of the seven Emptinesses, *aparigriMta. 283, 
(Hsfian-chuang), a samadhi, *sgnyatS. 
154, — lOj^^the emptiness of all things ; SarvadharmanSm 
sBnyata-anutpada-advaya-nihsvabhavalakdiana. 215, — §| 

the aspect of existence in which 
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all things aie to be regarded as empty, unborn, non-dnal, 
and without self-substanee, SarvadharmSnam anntpada, 
125, 286, 300 — ail things are unhom, Sarva- 
dharma niratmandh, 135, — all thmgs are ego- 
less, Sdrvddliarmanapadclna, 283, 

(Hsuan-chuang), a samadhi, Sarvadbama bhangotpad- 
avariita h (199 — ^14, 15), 294, — 

(T), =saivabhuva anutpanna mruddhah (198 — ^1), — ^ 
(T) ) Sarvadharmavasavartm, 77, (1fi@) 
master ot all the world 

Sarvapramana(-indrJ 5 mvim'mttah, 242 — ^9), 146, (S© ^ 
CtfUil (T), beyond all senses and logical measuiements 
Sarvabhava. 124, 155, 200n, same as Sarvadharma, 
both h fiti fr used indiscriminately m the LanXavatdra 
Sarvabhutatmabhuta (-sya knpatmanah sarvam mamsarn 
abhakshyam bodhisattvasya 248 — 15 f), 367, 

“TheBodhisattvawho 

legards all beings as himself ought not to eat meat ” 
Snrvabhogavigata, 224, (^ikshfinanda), dis- 

carding all effortful works 

Sarvarunavabhfisam hi yadS cittam pravartate (2^12). 

sa, 

SahSloka . 353, SSmUt^. a ’’•’rid of endwanee, that is, this 

Sfidhumatl. 78. one of the DaSahhumi (+251. ten 

stages of Bodhisattvaship) 
samanvalatehana. 139, StfS. generality, or those 

that aie comni^ to all things conditioned, such as im 
permanence, pain, emptiness, and egoleasness 
Si ddhanta, 40. 109, 349, 350, 0. 

self-rehsation §t 

gana katham (30-11) 

ditmction 

Jcavaidid takes special car 

b^een info (letter) and artU (meaning), p 15*, <»" 
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between desana (teadung) and stddkSnta (realisation), 
pp 148, 172, for wbat eomes tbrongb the letter and teadh- 
mg does not in truth belong to one’s self, and it is only 
that which comes out of one’s own mind that destroys the 
fetters So we read Nayo hi dvividho mahyam siddhSnto 
desana ea vai, desemi ya( ?) balanam siddhantam yoginSm 
aham (172—17,18), 

^ ®f^®ff^(T). “I teach the twofold truth reahsa- 
tion and teaching 1 teach the ignorant , realisation is for 
those who diseiplme themselves [in Buddhism].” Sid> 
dhantai^ ca nayas e9.pi praty9tmafiasanam ca vai, ye 
pasyanti vibh9gajn9 na te tarkavaSam gatah (149 — ^2,3). 

(t) 

“Self-realisatiou and philosophy, inner perception and 
doctrmal teaching — those who see mto their differences 
and understand well will not be influenced by mere 
speculation ” Cf the Ahhtdkarmakoia, Chapter VIll, 
Louis de la Yallle Poussin’s French translation, p 218 f, 
where the Good Law of the Master is said to be of twofold 
nature* agama, doctrinal teaching, and adhigama, realisa- 
tion 

8iddlii, 160, valid, perfected 
Sugata, 68, en epithet of the Buddha. 

Sumem, 77, s mythical mountam 

Sukshmamati, 74, ^^(T), ezqiusiCe knowledge 
Sthita, 182, abiding, generally m this combination, 
utpadastlvdimrodJia (or langha), birth-abiding- 

disappearanee 

Srotagpanna , 368, he who has entered the first 

of the four ascetic fruits See under Anag&mm 
Srota9pattiphal a, 148,^P^}g^, the state of entering upon 
the stream 

Skandha, 39, 139, 347, 350, |^, aggregate According 
to Buddhist philosophy, each mdmdual existence is com- 
posed of the five elements or aggregates, which are. L 
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mateiial element, 2 vedan&t sensation; 3. 
samjiia, perception or ideation, i sanuMra, ff,taaia- 
tive principle, and 5 vijnana, eonseionsness, Skan- 
dhatd, 242, the substance of a Skandha, that which 
makes the Skandha what it is Skandhanam skandhat3 
tadvat prajnaptya na tu dravyatalh(153 — 11) 
gJJ-gp^E[2lt(T). Skandha-dhdtn-ayatana, 81, 98, 143, 167, 
168, 194, 218, 239, 262, 321, ^ The combination 

sums up the individual and his world The Skandhas arc 
the constituents of an individual personality as mind and 
bod}’, whereas the Dhdtns and Ayatanas make up the ob}ee- 
tive world where the six Yijftduas take in each its own field 
of perception The eighteen DhStus (fields or spheres) and 
the twelve Ayatanas (seats or abodes) are distinguished, but 
they are lathei two diffeient ways of classifying the same 
objects The twelve Ayatanas are inner and outer The 
inner ones are 1 cok^hiuSytttana, 2 srotro , 

3 ghrana" 4 jthva* 6 Icaya* ™d 6 
mano’ ; the outer Ayatanas are 1 rupayafana, 

2 s'abdo* 3. gandha' 4 rasa' 5 spw 

shiavya’, ®3®, and 6 dharma" The eighteen 

Dhdtus are the following six added to the twelve Aya- 
tanas 1 cakshurvijMnadhatu, 2 

53^,3 ghratiavijMna" jthvavtjnan a^^^ M 

^,5.Uyavi]nSna’, and 6 rnanovijnma’ , 

Rknndhehhyo nanyo nananyas t atbagatah, (188—16), 136, 

“The Tathagata IS neither 

^J iffprwit noi not-different from the Skandhas “ 

Svacitta. 272, g*. self-mind. (Cittamanomanovijim^ 
matram traidhEtukam samannpa^aci, atmatmiyavigatam 


svacittavikalpodbhavam) na ea bahyaDnavm^^ 

PitrvaTiatitam anyatra svaoijtam eya, (212-7), 272, 

-==: — s ^ 10 B i£t ..V 
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“The BodhisattrarmaMsattva sees that the triple world is 
no more than [the creation of] the eitta, manas, and mano- 
vijnSna, that it is brought forth by falsely discriminating 
one's own mind, that there are no signs of an external 
world where the pnnciple of multiplicity roles, and 
[finally] that it is just one’s own mind " Svaeittanditraih 
traidhStukam, 243, “The triple world is no 

more than one’s own ndnd *’ Svaeittadrisya, 180, g 
manifestation of one’s own mind Svaeittadrisyadhargyi- 
fioddhi, 179, 205 fE, Katham bhagavan sva- 

dttadribyadhhra vifindhyati yngapat kramsTpittya (55 


^). f:#. Mmm, (T). 

Svaeittadri^amatra , 72, 179, 267, no other 

th an the manifestatian of one’s own 
Svapannidhanadhishthana, 140 PfirvabaddhB8Tapranidhan&' 
dhishthSnatalh pravartate (50 — 6). 

nwc. mmis (v 

STabnddhabnddhatS, 134. 139, the essence of Bod- 

dhahood. DeSayatn me bh^avams tathhgato ’rhansamyak* 
sambnddhah svabnddhabuddhat&m yenaham canye ea 
bodhisattya maMsattvas tath&gatasYako&ils BvamS.tmBnam 
parSihS chYabodh^eynh (187 — 4-6) in 

(|g(T) “Blessed One, pray tell me about the nature of 
the inner enlightenment attained by the Tath^ata, Arhat, 
Fnlly-enlightened One, whereby 1 and other Bodhisattva- 
mahisattYas may get properly enlightened not only for 
ourselYes but for others ’’ 

SYabuddhi, 108, 304, Svabuddbya YSsanS^yaparS- 

YntbptoYakab (155—2) Sifts’* ^^WI5(T). “By 
means of his own mtelligenee the Bodhisattva causes a 
rcYolution in his inmost abode where his former memory 
IS stored.’’ 

SYabhava . 73, 101, 111 . and Atman, 166, 268, 288, 
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m tern IB used m the ZankSvatara at least la two senses 
men It me^ self-substance makmg np the snbstratum 
tte mdi-nduai being, it is synonymous with Atman and 
^dg^a This may be seen from soeh phrases as ‘W 
^vasiinyata,” or “mhsvabha-vah," 

■ffi It also means the reason or suchness of pinataii^ m 
which case it is identical with Tathata. Svabhavo W- 
fabdhih tathataiakahanam(228— 13), JiinSD 

(T) "The self-nature unattainable is the mark of such- 
ness ” Further, svabhava is used in the sense of "nature” 
or "what makes up the being of a thing ” Butam evSrtha 
iti rutasvabhavapanjnanat (193—16), 

“It IS owing to hiB not perfectly understandmg 
the nature of words that he regards them as identical with 
the sense ” Seven forms of Svabh&va are enumerated, but 
as no explanation is given of them, it is impossible to know 
what they really signify (89 — 9-12) 1, aammdayasva- 
ihava, collection or aggregate; 2 hMv<mabk&va, 

being, existence, 3 Ukshwnasvabhava, 
sign, symbol, 4 mahabhutaavablima, the ele- 
ments, 5 ket-uawlihSva, cause, reason, 6 praiya- 

yaavabhaua, condition, causation, and 7 mshpattt- 

soobh&va, perfection As regards the three 

Svabhavas, see bdow Svabhavam dcaA deSeim tarka- 
vijnaptivarjitam (. . svabhavadvayavarjitam, 267— 

13,14), 277 (T). 

«IZl&effl(W) Svar 
bhavatraya or svabhavalakahanatraya, 29 f, 66, 154, 157, 
161, 168, 194, 211, eto,HgfS (^i) SvabhSvadv^a is 


also mentioned (pp 99 f ) as regards our attachment to 
words (s^MSpa, '^S%} and things (vostu, when 

they are imagined as having the signs of sdf-natnre or 
reality Generally, the two Svabhhvas in the iiuikdwflforfl 
refer to the first two of the three Svabhavas, whidi are ^ 
fHfe partkaZptfo, imagmatian, and^#^f£> paratwnira. 
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reality Svabhavavikalpa, 111 f, discriimiiatioiL 

as regards self-nature; one of the twelve Vihalpas 
Svabhavabuddha. 328, the Buddha as he is. 

Svayam evadhigatayathatathyaviviktadhanna, 277, 

Svayambhpva, 354. (T), (S). a®^(W), 

self-easting one as one of the Buddha’s epithets 

Svalakshana (=svabha.va), 135, 139, individuality, or 
individual marks which distmgnish one class of beings 
from another; for instance, matter has its own charac- 
tetisties as distinguished from mind, and mind from 
matter, and so on The following combinations are quite 
frequent, Sv»il«l™i»««"«an^yalakshana, 116, 
SvasSmanyglafealmiia, 168, 304, 140, 143, 158 f, 

Svasiddhanta, 98, 100, self-realisation. Bodhi- 

sattvena mahasattvena svaSiddhlntaknialena bhavitavyam 
(43-~12, 13) (T) ; mWi 

(W) 

Svahetulakshana, 303, self-eause-character, tiiat is, 

reahty Yagvikalpamatram hi mahamate sasavishaqaih 
svahetulaksbanilbhfivat (61—7} 

“it is 

no more than mere verbal discrimination, MabSmati, it is 
the hare’s horn, there are no real signs of sdfhood ’’ 

Hasta. 292, 353, hand. 

Hetu, 40, 165, 192, 307, 323, cause, antecedent, condition; 
reason, principle The combination, “hetupratyaya,” 
meaning causation or causality, is frequently met with. 
Hetu and Fratyaya are really ^^nymous, thougdi they are 
differently enumerated, that is, sis Hetus and four Prat- 
yayas In this case, Hetu is regarded as a more intimate 
and efSeient agents of causation than a Fratyaya Other 
synonyms are mdana, and ntmif to. The ^ causes 
(Asttt) are . 1 KSrwnahetu, the reason that tnalrea 
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the existence of anjrthing possible, 2 Sahabhu", 
the law of mutuality, that is, the state of being mutually 
conditioned, 3 Vipaka*, the law of retnbution, or 

fruition; 4 Samprayvkta' , the law of association, 

5 Sarvatraga', the law of generality, which is 

applicable to ceitain mental qualities making the common 
ground for othcis; and 6 Sabhaga’, the law that 

like produces like The Lankavact&ra gives another group 
of SIX Hetus, pp 83f* 1 Bhavtshgaddhetu, ^1° 

possibility of anything becoming cause to others, 2 Sam- 
handha", mutual dependence, 3 LakBhana’ , 

uninterrupted continuity of signs; 4 Karma , 
a Ctiusal agency that wields supreme power like a great 
king ; 5 Vi/aiija/ia*, iOlT the condition in which thmgs 
are manifested os if illumined by a light , and 6 VpeksM , 
the law of discontinuation 

Hetuvikalpa. Ill f, one of the twelve wrong discrim- 

inations. 

Hetupratyaya , 122, causation; also one of the four 
secondary causes which are 1 Hetupratyaya, the 
general law of causation, 2. Samanmtata , 

condition governing the succession of events, 
3. JJamlana'’, condition of becommg an object of 

cognition; and 4. Adkipah% J&iittl, =Karanabetu, the 
“supreme” condition. 
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'was '£he inevitable ontcome of their pegrchology as well as 
of their logie. But the Dharmakaya was still too abstract 
and could not give full satisfaction to their deep-seated 
rebgious longings These longings so innate to the hninaii 
heart were combined in the case of the Buddhist with the 
doctrine of Zarma, and as the result the Vipaka or the 
Nishyanda Buddha, or Pao-shin (^#}, came mto existence 
in his ideal glorification Amitabha Buddha, the Iiord of 
Infinite Light, who is one of tiiese Fao-shin Buddhas sits 
now securely in his Land of Bliss and Punty, snrrounded by 
his worshippers and inviting us poor earthly struggling 
mortals to join him there 

Between the Vipaka-Buddha and the Nirmana-Buddha 
it 'Will take some more research to ascertain the historic 
priority of the one or the other, whatever we may say about 
the self-enjoyment of the Bodhisattva or Buddha, he could 
not be a Buddha if he would not manifest himself m every 
possible form for 'the spiritual benefit of all beings His 
original vow (purwopro^wiftawB) was 'to save his fdlow- 
beings when he attained enlightenment, now that he has 
achieved that end, how can he stay quietly in Akenishtha 
Heaven absorbed in a Samadhi of the highest order and 
enwrapped in the glow of supernatural nature* Even if 
he does not leave his lotus mansion {padmammawi), he 
ought to deqiateh, at least, one of his transformation-bodies 
wherever and whenever that is desired by sentient bemgs. 
Or, to state the case m terms of suffering souls, they must be 
able to approach the Buddha m •»ome way If the Buddha 
T»Tnm>if js so transcendental and detadied from a world o 
individual objects, suffering souls must be allowed to come 
into intimate rdationdup wildi his shadow or Transforms 
tion-Body, transformed {nvnrntormmam) for the sate 
nnregenerate mortals This is why AvaloMteSvara has m 
thirty-three bodies, and why Bshitigarbha his innumerable 

existence of the NinnS^a-Bnddha can be 
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understood in two ways: one from the standpoint of the 
Buddha himself, whose loving heart cannot help xesortu^ 
to every posmble means of salvation, and the other from 
the standpoint of sinful mortals who desire every possible 
hdp from a power higher than themselves. This mutuality 
has filled the world with Nirmita-nairmapika Buddhas. 
Wherever we turn we come across one of these trans- 
formations, and if we are earnest and sineere and long- 
mg £rom the depths of the heart, we can see even the real 
Buddha himself m and through them. This is an idea 
pregnant with results both good and bad. When it is not 
judiciously handled, religion becomes a mass of superstition 
and idolatory grows rampant 

The relation of the three Buddhas to one another may 
be understood in the analogy of an individual person That 
there is something ultimate maling np the reason of this 
mdividnal existence is to be granted, because the very con- 
ception of mdividuality is impossible without postulating 
something behind it This something is variously designated 
m philosophy and religion, and also variously interpreted 
and speculated on. Bvmi the denying of the existence 
of this something is in truth assertmg it, for both denial 
snd assertion are based on the same principle We cannot 
escape this, and what makes it thus mevitablp for us either 
to assert or deny it is the prmciple of individuality. This 
corresponds to the conception of the DharmatH, or when 
personified, to the Bhamatk-Buddha. 

Now this mdividnal person stands in every possible 
maimer of rdshonship to his fdlow-hemgs, human or other- 
wise As Ghnang-tzd says, a woman may be regarded by her 
companions as the most beautiful person and as sneh admired 
sod adored and loved. But when die comes near a pond 
diadow on water, all the aquatic inhabitauts 
■Will flee away from her as a most dangerous enemy What 
M one man’s poison is another’s eknr of life. The same 
®dividual is not the same at all times to all others Bven 
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a table standmg in this room does not look alike to all 
speotatora. As it is observed from different angles and mtk 
different frames of mind tbe object before them is not only 
physically not of the same size and eolonr, but psycho* 
logically not at all of the same valne and significance lit 
the case of a living person this variability, temporal and 
constant, reaches its hmite. The person himself has not 
apparently changed but he asstones or seems to assume 
different forms to his nmghbours May not this a^et of 
his bemg be called his Nitznana value? In ^ite of all these 
external and relational mutations, the individual has not at 
all changed to his own consciousness That he is himself he 
at all tunes knows and he enjoys his personably This cor- 
responds to the Yipika-Buddha, or SambhogakSya ^ 

Bveiy conscious being may thus figuratively or rather 
metaphysically be said to be the owner of the Triple Body. 
Tti the case of the Buddha, the doctrine is filled with rdi- 
gious significanoe and it has played a most important idle 
in* the development of Mahay ana Buddhism. One thmg we 
have to notice here is the replacing of the Buddha-tnmty 
by that of the Body {Uya) That Buddhist philosophers 
have come to talk of the Trik^a instead of Buddhatraya. 
It is not a matter of mere change of teaminology, it mvolves 
a deeper meaning. The reason is that Kaya has a more 
(^thesiBing value, while Buddha suggests more of 
duality. The three different kinds of Buddhahood m^ 
one think of three different, separate individuals, hut ike 
TnkSya means one personality with three aspects la the 
conception of the Triple Body we trace a systematwi^ 
thought The LanMvatSra, therefore, marks a step towsw 




* The coneepbon of the Body of Enjoyment » 
the pomt of wow of hanna, &r the Mah^ Iim ST 
effect of kama on the inainanal life thon^ it teaehee m 
ef Fanmdhfina (vew) and 

there la a power tranecending karma and working townro* 
enlightenment and salvation. 
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The Tnple Body m the Awakening of Faith 
vn the Mahayana 

Witli the author of the Awahenvag of Faith in the Mahd- 
yam, the theory of the Triple Body assumes a more finished 
form The foUowmg deals -mth the subject. 

"imd again by the functions of Suchness ifathaiS,) 
IB meant that all the Buddha-Tatbagatas while they 'vreve 
still on the stage of self-disdphne awakened great love and 
compassion, practised all the virtues of perfection, and 
embraced all bemgs making great vows, in which they ex- 
pressed the desire to emancipate the entire world of beings 
without distmchon and exception, nor have they set any 
limit to the number of ages, for their vows reach the furthest 
end of tune They regard all beings as if the latter were 
themselves. Yet they do not assume the form of a 
[parbcular] being. "Why is this sof Because they really 
iyidhSbhiitam) know that all beings and themsdves are of 
Suchness; that they both are of the same nature (samafd), 
without any distinguishing marks. As they have such great 
UpSyajfiana,^ dispelling ignorance, they see the DharmckUya 
its ongmal essence, and without bemg conscious of it, 
perform wonderful deeds, a variety of activities They are 
indeed like Suchness itself manifesting themselves all over 
the universe, and yet they leave no marks whereby their 
activities can be traced. Why? Because the substance of 
all the Buddha-Tathagatas is no other than the Dharmakaya 
in its pure form of mtdligence There are no pacts m 
fasolnte Truth that correspond to worldly truths, it has 
nothmg to do with [the constraints of] achievement It, 
nwerthdess, benefits all beings, as they catch glimpses of it 
™Mngh their senses, and thus we speak of its functionings 
ijitcrany, vpayajSSna means, "knowledge of means," which » 
contrasted with "knowledge of reality” (tattvajSSna). The 
mwM ci thmga, whereas the former goes ont to a 

Bnddha is provided with both kmde of 



336 LAl^KAVATABA SUTRA 

“Of these functionings we distingnish two kinds What 
are they? The one is dependent on the IndiYidoahang 
Mind {vastuprahvtkalpamjii&na) and is perceived by the 
minds of the two-vehicle followers. It is known as Respond- 
ing Body (ytng sMn) ^ As they do not know that this u 
projected by their Evolving Mmd {PravntiimjfiSm), they 
take it for somethmg external to themselves, and metang it 
assume a corporeal form, fail to have a thorough knowledge 
of its nature. 

“The second one is dependent on the Earma-conscions- 
ness,^ that is, it appears to the minds of those Bodhisattvas 
who have just entered upon the path of Bodhisattvahood as 
well as of those who have reached the highest stage This 
18 known as the Recompense Body, (pao-sh^n) * The 
Body IS visible m infinite forms, eadi form has infimte 
marks, and each mark is excellent in infimte ways, and 
the world in which the Body has its abode is also embdhshed 
in manners infinitely varying As the [Body] is manifested 
everywhere, it has no limitations whatever, it can never be 
exhausted, it goes beyond aU the conditions of determina- 
tion According to the needs [of all bemgs] it becomes 
visible and is always held by [by them], it is neither de- 
stroyed nor lost sight of All such characteristics [of the 
Body] are the perfuming (vdsand) effect of the immaculate 
deeds such as the virtues of perfection and also the 
work of the n^terious perfuming [innate in the TatMgata- 
garbha] . As it is thus in possession of immeasurably blissful 
quabties, it is called Eecompense Body {paoshSn) * Those 

‘ Thu eorresponds to tie UinnaiiBltCyo, or the NinnSae-Bndihtt 
of the LanhBvaUhv fiiTwhUnanfla has Hna-BhSn (ftA }• 

* By Kaxma-conaaonsneu u meant the lint awakenmg M w® 

gdouanees vrherehy all hxade of aotmtue, payohieal, logwaii 
physical, are stirred up . 

* fiikeh&nanda baa here (ehou-ptinff-eJKa, eomhSo^oWl’"''' 

Hu teat evidently differed from that of ParamBriha 

* fiikehfinanda haa here, "It u also known aa Pao-shta 
also u aignifieant, eeemg that xt wae first called Shou-yung ehea. 
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whu^ are visible to ordinary mortals are of coarser cor- 
poreality, appearing differently according to vrliieli one of 
the sox paths of existence a man lives in. These different 
forms conceived by different beings are not of blissful 
diaracter. Therefore, th^ are knoTvn as the Besponding 
Body {yvng shin)?- 

“And again, as the Bodhisattva who has first entered 
upon the path of Bodhisattvaship has a firm faith in the 
truth of Suchness, he is granted to have a partial glimpse 
[of the Becompense Body]. He knows that the forms, 
charactenstie marks, embellishments, etc, belong to [the 
Becompense Body], are m their nature neither coming nor 
gon^, are beyond the categories of detenmnation, that they 
are only visible depending upon the mind and not detached 
from Suefaness But in [the mind of] this Bodhisattva there 
18 still individualisation as he has not yet entered upon 
the rank of DharmakSya "When, however, his heart is 
thoroughly purified, he can see things of finer quality, and 
hiB activity will be more excellent than ever At the oul- 
mi^tmg stage of Bodhisattvahood, his vision reaches its 
height* , and when the Harma-consciousness is no more, there 
IS nothmg for him to see; for the Dharmakaya of all the 
Buddhas has no forms, no marks whatever, of which there 
is any possibility of mutual perceptian. 

“If the Dhannakltya of all the Buddhas has nothing to 
do ^th forms and marks, how is it possible for it to manifest 
Itself m forms and marks f 

Because the Dharmakaya is the substance of all forms, 
* itself m forms Prom the very beginning, 

mdeed, mind and form are not two>, the essence of form is 
ow e^e Because the substance of form is not material, 
w ovm as the Bhowledge-body {jfiSmak&ya ) , and be- 


* “***' hr SikahSaaiida. 

the Hwerted here “This snbtle achvity is 

Bofly 18 viable ** there is Sanna-cDnseionsness, the Enjoyment 
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cause the essence of knowledge is form, it is known as the 
Dhama-Im3ra,^ which is omnipresent and whose Ttsible forms 
have no limiting conditions They appear according to the 
mind In the ten quarters of the world there are innmner> 
able Bodhisattvas, innmerable Bodies of Beeompense,^ 
innumerable embelhshments; they sk all distinct one from 
another, and jret they are not snbjeet to limiting conditions, 
nor are they mntnalfy exclusive This is beyond the dis- 
crimination of a discerning mind, for it is due to the absolute 
activity of Suehness 


‘ Ta. tine ease, Dhanna is etSaenOy nndewtood a the sens e of 
fom (rflpo) and not in the sense of truth or law It elands 

tojSflnawlnehhdongstotbeiinna. The duality of jfiSna end dhai^ 

of TYnnd and foim, disappeaie when it is understood ttet they «« ““ 
an one, as is stated most emphatieany in the ProifiaparamiM 
fSnptrtw repam myati, Wnyateivo rtpam, rflpoiwo prttl uA 
iOnyatttyi it« pnXhagr^nm, yadripam *a KnyaU, yd fBnyiM 

* Shon-ynns-shta, aceordmg to fekshfinanda 

• This IS from Paramartha’s Chinese translahon. o^ w 

fclmligTianda differs somewhat as has been nobeed above ®‘* * 
tranaUtum of the jlwallenwiy 0 / Fmfh »n the ^ 

M 1900 by the Open Court Pnbbsbng Co, Ctaeago. 

be® ont of print for eome time The anlhor 1 . oontemplatmg tne 

lasne of a revised trmslatioa before long 
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4. THE TATHAGATA 

'^iLaiikavaiara-SiAra being one of the principal 
Mah^ana texts treating of the inner tmih realised by the 
Tathagata (praiyatmarvedya^aU-dJiarmaih tathagatan&m), 
it bdiores ns to have some knowledge of the Tathagata him- 
self, as far as it IS given ns in the sntra In fact we already 
know something of him when we have investigated what 
this inner troth is, for it constitutes the very essence of 
Tathagatahood, who would not be himself if he had it not. 
Not only that, bis whole life is regarded as to be given 
up to the propagation of Praty&tmadharma The identifica- 
tion of the Tathagata with Fraiyatmadharma does not require 
any qieeific proofs as this, indeed, composes the contents of 
the LaAkavatara itsdf But the Pratyatmadharma alone of 
Itself docs not make up the whole bemg of the Tathagata 
who requires something more to move among the ignorant 
and confused and who desires to lead all beings up to the 
same elevation where he himtiAlf is. The realm where he 
moves along with his inner revelations (pratydtmapattpocara) 
IS, mdeed, beyond that of the philosc^hers and the l§rBvaka8 
and Pratyekabuddhas, as we are repeatedly reminded in the 
^nJcSvatSra, but this self-enjoyment of the blissful Sama/^Tii 
is not what we expect of the Tathagata He must show some- 
thing more, he must be more than himself, go beyond Tna 
inner revelations This means that he must be a personahty 
As was elsewhere noted,^ a great compassionate heart 
(mpd or kamn&), is to be awakened in the wise men who 
Imve seen yatk&kutam mto the inner truth of things,^ for 
this is what makes all great souls really living To be a 
p^ means among other things to be a living being, to have 
a eeling hem^ to hve among the ignorant and confused, and 
no to remain isolated in his own intellectual transcenden- 
™ So all the Tathagatas of the past, present, and 
* n***®*t work. 



340 


IjAJNKA.VATAIIA SUTRA 


future must be endowed with tbis affection for the world 
The supreme wisdom {Sryajnana) by which th^ are able 
to realise in themselves the inner truth of things must not 
be merely intelleetnal , there must be an element of affection 
This IS, mdeed, what distmguishes the Mahayana from the 
Hmayana The reason why the Lankdvatara is persistent 
in dwellmg upon the mental attitude (pocara) of the Tatha- 
gata toward the world as m such contraBt with that of the 
Sravakas and the Fratyekabuddhas and also the philosophers 
(tirthakara) is that the Tathagata’s (or the Bodhisattra’s) 
comprises tins tenderness for others m spite of his enhghten- 
ment which transcends the categones of bemg and non-bemg, 
of coming into existence and passmg out of it The supreme 
wisdom then distmguishes itself by three marks ^ The first 
IS the Nirhbhasa, meaning “free from all false appear- 
ances,’’ “beyond semblance,’’ “shadowless,’’ or “nnage- 
less’’, the second is the Buddha’s own will and power, and 
the third IS the realisation of the inner truth When these 
three aspects or characteristics of supreme wisdom {arya 
jflana) are in perfect combination and operate harmomously, 
a Bodhisattva is said to draw near Buddhahood So we can 
say that supreme wisdom which is the essence of Tathagata- 
hood 18 composed of the will of the Tathagata plus this non- 
dualistic understanding AryajnSna is Prajfia support^ 
by Pramdhana that is, ly “the ten mexhaustible vows,’ 
while the unsupported Prajna is designated as a lame donkey 
(khafijagardabha) ® When this plase of Buddhist teachmg 
18 comprehended, we have mastered more than half of its 
secrets 


What 18 the meanmg of Tathagata 1 This has been 
much discussed by sdiolars but so far nothing condusive 
has been reached Talks means “thus,” but the questim 
M whether to divide taihagata mto talha and gala, 
talks and agata In the first case, gala is “gone 
* Pp 49-50 ’ P 60 
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“departed,” and in. the second case, if it is agata, it means 
“is ccone” or “is arrived/’ Tlie Chinese translators have 
adopted the second readii^ as they have rendered tathagata 

h7 (iu-hH*}> ^t the Tibetans have 

for it. In point of fact it does not matter 'R’hether the Tatha- 
gata is the “One thus come,” orthe“Onetinisgone.” When 
his appearance in the vrorld is made the centre of interest, he 
is the "One who has thus come”; on the other hand if vre 
think more of his disappearance from amox^ ns, he is the 
“One who has thns departed.”^ The main qnestion, how- 
ever, with the lUahayanists is this, — ■‘Why is he designated 
"thus”? "What does this “thns” mean I This is what we 
widitoknow. 

There is no donbt the iatJia is connected with the Slaha- 
yana conception of the nltimate tmth as tccthata (snchness 
or thnsness) and also with the idea of seeing into the nature 
of thh^ yofJiabkiitam. When the Tathagata’s coming into 
enstence and his passing away from it is considered from 
the yafhSbhiiiajn point of view, that is, as neither coining nor 
d^artlug, as not subject to the category of being and non- 
heh^, his being and his doings may wdl be characterised as 
havii^ the quality of “thusnes.” There is no other good 
■way of describing them. Hence the appeOation, the "One 
who has the nature of thusness in big n/iTning nn^ going,” 
that is, the Tathagata. 

In the Diamond Sutro? we have: "But if, 0 Sabhuia, 
there is a man who would say, "The Tathagata goes, he 
com^ he stands, he ats, or he lies,’ that man understands 
^ the meaning of what I say. Why? Because the Tatha- 
he who goes nowhere and who comes from nowhere. 
Jl^ore, he is called the Tathagata, Arhat, PuBy- 
enlightened One (29).” 

The Boddha is slso called, Svgafa (Sgt) **«me who haa gone 

* 8JBJi,ToLXiaX,p. 



3 ^ 


LANKA.VATAKA SUTRA 


The interpretation of Tathagata as the thnsness of 
things {sarvadliarmatathata) is given in the AshtaSahasrika- 
prajnS/paramiidrSvira in a most characteristic manner as 
foIlo\7S: 

“At that time the Venerable Snhhuti spoke to the Blessed 
One thus This truth is preached by thee that all things 
are beyond the grasp of the understanding This truth 
hnom no obstruction whatever; there are no signs of obstmo- 
tion in it; being like space no traces are left m it, it allows 
no similitude becanse of its having no compamonship , it 
has no equal because of its standing above all opponents; 
it leaves no footsteps because of its never having assumed 
itself, it has never been bom because of its being above 
birth and death; it has no tracks to follow because of no 
tracks ever being traced hmre, [it allows of no idle specula- 
tion because of its having nothing to do with words and dis- 
crimination. The Blessed One said to Snbhuti So it is, so 
it is, just as you esy ®] 

“Sakra, chief of the gods, Brahman, lord of tiie world, 
and the gods belonging to the world of Desire and that of 
Form, said to the Blessed One Snbhuti, 'flie noble SrSvaka 
and the Elder, is truly the one who is bom after the Bnddhs * 
"Why? Because the truth which he dedares, he ded^ 
indeed in accordance with the doctrine of Emptiness (ffi*** 
yota), 

“Then the Venerable Subhfiti said to Sakra and the 
other gods* As to what the gods say about SubhBti the 
Elder’s being bom after the Buddha, he is indeed sudi 
because of his having never been bom Subhtiti the Bld« w 
bom after the thusness [or suchness] of the Tathagata, tMt 
is, one who is thus come As the Tathagata’s thusness neitter 
comes nor passes away, so does Subhuti’s thusness ® 
come nor pass away So, indeed, Subhfiti’s thusness neither 

» BCioiaiaiaia Mitw'a edition, pp 80M09 

» Asanii from Hauaa-ehnans'a Obinese tranelation 

• neamne yonngar brother.' 
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comes nor passes away. So, indeed, is SnbhSti the Elder 
bom after the Tafhagata in accordance with tbe tlnisnesa 
of the Tafhagata, indeed from fhe first is StibMti bom after 
the Tafhagata in accordance witb the fhnsness of the Tatha- 
gata Whyl What is the fhnsness of the Tafhagata that 
IS the thnsness of all things; and what is the thnsness of the 
Tafhagata as well as the thnsness of all things, that is the 
thnsness of Subhfiti the Elder? Subhuti the Elder is bom 
after this thnsness, therefore he is the one who is bom after 
fhe Tafhagata And this thnsnera is no-thusness, and after 
thm thnsness is Snbhuti bom. So indeed is Subhfiti the 


Elder the one who is bom after the Tathagata. What the 
Tathagata’s permanency is, that is the permanency of thns- 
ness, and by this permanency Snbhfiti the Elder is the one 
who IS born after the Tathagata 

As the Tathagata’s thnsness is changeless, free from 
change, not discnininating, free from discmnination,^ so is 
indeed Snbhnti’s thnsness changeless, free from not 

ffisenmmatmg, free from discmnination. So indeed Snbhfiti 
e Elder, who is by this thnsness changeless, free from 
change, noWisenmmatmg, free from discrimination, is the 
CM bom after the Tathagata And as the Tathagata's 
changeless, free from change, noWiscnminating, 
^ from disennnnation, nowhere obstmcted: so is fhe 
^ess of aU things changeless, free from change, not- 
^f^tmg^free from discmnination, and is nowhere 

Tathagata^s thnsness and 
S that is anst one thnsness; 

bdcngTto^b.Sr'? ^ ^ and 

it i^ttwft -^J^.^timess belongs to nobody, so 

Even so is SnT>w° ^ ® twofold thnsness. 

» Wrii “ “icreated thnsness, that is in 

^ Onaliflcatioa; 
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no tune no thnsness » Since it is flitianess that is not thns- 
ness in no tune, this thnsness is not two, is not a duality 
IS not a twofold thnsness So indeed is SnbhtLti the 
bom after the Tathagata. As the Tathagata*s thnsness is 
everywhere in aU t hing s without diaermaxiation, tree from 
disoriininatiou, even so jS the thnsness of Bnbhuti everywhere 
in all things without discrunination, free from disorunma- 
tion So IB Snhhuti transformed by the thnimMa ©f the 
Tathagata, and yet there is no splitting into dnahty, it is 
not split into two, splitting is not obtainable So raflaafl 
IS Subhuti the Elder’s thnsness not different from the thns- 
ness of all things What is not different from the thnsness 
of all things, that is nowhmre not thnsness, it is jnst that 
thnsness, the thnsness of all things It is admitted that 
Subhdti the Elder in aeeordance with the same thnsness 
follows that thnsness, it is not admitted that bin followmg 
IS somewhere somehow So indeed is Snbhliti the linflpi- 
bom after the Tathagata. 

“As the Tathagata’s thnsness belongs neither to the 
past, nor to the fntnre, nor to the present, so indeed does 
the thnsness of all things not bdong to the past, nor to the 
future, nor to the present Just so is Snbhdti the Elder 
bom after this thnsness, he is said to be bom after the 
Tathagata Following thnsness indeed by the thnsness of 
the Tathagata, he follows thnsness of the past by the thns- 
ness of the Tathagata He follows the Tathagata’s thnsness 
by thnsness of the past By the Tathagata’s thnsness he 
follows thnsness of the future By tbnnnppa of the fntnre 
he follows the Tathagata’s thnsness By the Tathagata’s 
thnsness he follows thnsness of the present. By thnsness 
of the present he follows the Tathagata’s thnsness By the 
Tathagata’s thnsness he follows thnsness of the past, fntnre, 
and present By thnsness of the past, future, and present, 

* Tlie sense is This naereaited and nnereatiiiK thnsness lemsms 
■0 all the time, never losma ita shsolnte idenfaly m spite of its prasenes 
and activity in all things 
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he £o11ovs the Tathagata’s thnsness Thtis indeed Subhiiti’s 
thnsness and thnsness of the past, future, and present, and 
the Tathagata’s thnsness— 4he thnsness indeed is not two, it 
is not a duality ; so the thnsness of all things and Snbhfiti. s 
thnsness is not two, it is not a dnaUty. "What is the thnsne^ 
of the Blessed One and of one who is becoming a Bodhi- 
sattva, that is the thnsness of the Blessed One who is fully 
awakened in the highest perfect enbghtenment This thns- 
ness by which the Bodhisattva-Mahasattva is fully awakened 
in the highest perfect enlightenment is designated by the 
name of 'Tathigata ’ 

“Now when this discourse on the thnsness of the Tatba- 
gata was going on, the great earth shook in six different 
ways with eighteen great mgns: is swiped, trembled, rattded, 
writhed, thundered, just as it did at the time when the Tatha- 
gata was awakened to the highest perfect enlightenment.” 

One of the ways of determining the conception of the 
Tathagata is to know what are the essential constitnents 
of Bodhisattvaship, not only after his attainment of an ideal 
Buddhist life but while he is perfecting himself for such life. 
A Bodhisattva is a sentient being whose inherent possession 
is Bodhi, or who is disciplining himsdf for the realisation 
of Bodhi or enli^tenment. He is thus far from being a 
Tathagata, but the difference is that between potentiality 
and actuality, that is, between one who is to be and one who 
IS 'When we know what the one is aiming at, we can guess 
what the other is after artiidng at the goat 

What are the constitnents of Bodhisattrahood? 'What 
are the essential qualities of the Bodhisattra? According 
to the LankSvatSra,^ he is the one who endeavours : 

1. To get rid of all the perverted views of existence 
iprapafleo’^birSana) which he has been cherishing once the 
very heginnh^ of time; 

’ Pp. 4S-43; Bee also UP 97 ff and pp 213 fC, of fiiese Stvdtes, 
waete Qie Bodlmattva Is aeseiibed. 
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2 Thereby to liberate himself from the conditions 
of discrimination {vikalpapratyaya), and to rise above the 
net of phraseology woven by erroneous imagination (pon- 
Icalpitarabhtdhana ) , 

3 And farther to realise that an external world so 
called of particulars is no more than the construction of the 
Alayavijnana , 

4 To attain a mental attitude by which he vieivs 
Nirvana and Samsara as two aspects of one and the same 
fact (samata) , 

5 To be furnished with f a) great compassionate heart 
(mahdkariend) , and (h) skilful means {apayalcauialya) , 

6 To perform effortless deeds {anabhogoearya), to 
walk the road of formlessness {ammxtiapatha), to enter 
upon a mental state of non-semblance {attanvrabhSsa) , 

7. To attain the perfection of Sam&dhi in which things 
are viewed as above all forms of perturbation and as imbom, 

8 To be in the perfection of Prajfifi, whereby to hve 
always m the thnsness of things (tathat&) , 

9 To manifest finally the Buddha-body which, now 
being endowed with the ten Powers, the six Psychic 
Faculties, and the tenfold Self-mastery, is able to assume 
any form at will to visit all the Buddha-lands, and to lead 
all bemgs to the perception of the truth of the ‘‘Mmd-only ' 

When these are achieved, a Bodhisattva or m fact any 
being IS regarded as having reached Tathagfatahood Aside 
from the question, what the Buddha-body or the Tathagats- 
body really is — ^this has partly been discussed in the jircvionB 
chapter entitled "The Trikaya”— we may mention that tte 
full attainment of this body takes place in the Akanuhtha 
heaven which is the highest of the EupadhStu (world oi 
form) * Aocorduig to this, as long as we are staymg m 
this world of desire where we mortals are not able to escape 
the bondage of coarser matter, we cannot attain to the per- 
* TJhb is refened to in sereral places, for instance, pp 
56, 215, 269, etc 



SOME OF THE BIPOETANT THEOBIES 347 

fection of the TathagatakSya, 'tsrhich is evidently a kind of 
^iritaal body able to take on any form as desired either 
by oneself or by others. Hence the conception of the Sam- 
bbogai^ya and the NlrmS^akaya. 


The treatment of the Tathagata in the Lankaval&ra may 
be divided tmder two heads: (1) the Tathagata as he is, 
and (2) the Tathagata in bis ration to sentient beings 
As to the fint head much has already been said, and in 
fact, the previons chapter on the relation of Zen Buddhism 
to the LaAMvatara may be regarded m a way as an exposi- 
ticai of the inner consmonsness of the Tathagata. The fol- 
lowmg quotations which are concerned with the essence of 
Tathagatahood^ are more or less repetitions confirming the 
views already expounded. 

“ [The essence of enlightenment] goes beyond all logical 
measurement and the senses, it is neither effect nor cause; 
it 18 not mtelleotive, nor is it to he reaidied by reason; it is 
not qualifying, nor is it to be qualified (79) . 

The Skandhas, causation, and enlightenment— ^these 
are not seen by anybody anywhere. How can anyone any- 
w^e make any assertion [or disemnination] about that. 
which is not seen* ( 80 ). 

'It is not something made, nor something unmade; it 
B not m effect nor a cause it is not the Skandhas, nor no- 
atxadJm, nor is it any other oomposilion (81). 

{. to be disonminated as something emsting. it 

Bomething unseen is not to be known as 
** “ ***** constitutes the essence of all 


mff w n<m-being ; noth- 
aot therefore, non-b^ is 

» not to be discriminated (83). 
^ bm who do not comprehend what is ego and what 

0* Buaaiiahooa,»» p. ISS et eeq, of the 
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is non-ego, get themselves attached to words only They 
drown themselves in dualism, they are mined themselves 
and rum the ignorant (84). 

"When they see my doctrine which is liberated from 
all error, they see trathfnlly, they do not harm the Leader 
(85).”i 

When Mahamati asked what constitnted Tathagatahood, 
the Bnddha answered ® They are Tathagatas and Buddhas, 
who understand the twofold egolessness, descard the two- 
fold hindrance (dvaru^a), keep themselves away from the 
two forms of death (ci/u/t), and from the two classes of evil 
desires {UeSa), Whether they be Sravakas or Praly^a- 
buddhas, they arc equally Tathagatas if they thus qualify 
themselves, and in this respect, the Buddha says that he 
teaches only one vehicle impartially carrying all dasses of 
sentient bemga The twofold hindrance to the realisabon 
of the inmost truth is the hindrance of evil desires and the 
hindrance of knowledge , we may say, the conative hmdranee 
and the intellectual hindrance The two kinds of death are 
death of discontinuity, and death of mysterious transforma- 
tion (jaomtyapan^&ma) The first is that which takes place 
on a corporal plane and the second is a form of subtile 
transformation proceeding in the consciousness of a higher 
being By the two kinds of evil desires are meant, (1) 
those that are stirred in us by the agency of ignorance, and 
(2) those that follow from this fundamental evil 

One of the significant teadiings of theLankdtmtdracon- 
ceming the discourse of the Tathagata on the tmth of Bud- 
dhism, IS its insistence on the distmction between the truth 
itself and an exposition of it This follows from the Maha- 
yanistic attitude toward the use of language m Buddhism, 
whudi IB this, that meaning is to be seperated from words, 
for the latter by no means exhaust the former and there 

* Fp. lBO-191 
F. 140. 
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is alw^ something that is escaping which can never he 
adequacy expressed in words. Of course we must use 
words when something has to be transmitted from one person 
to another, but words are mere indication and not the thing 
itself As the sutra says, we have to resort to the word-lamp 
of discrimination to enter into the inner truth of experience 
which goes beyond words and thoughts ^ But it is perfect 
folly to imagine that this lamp is everything ‘ The Lan- 
kSvaiara is quite positive about this, for it says “By 
merdy f oUowmg words and making discriminating attempts 
to formulate a proposition concerning the truth as it is, a 
man falls straightway mto the bottom of hell on account of 
this very proposition Again “when the ignorant not com- 
prehending the secret meaning (samdAi) endeavour to take 
hold of the knowledge of existence with words, they fiT>d 
themselves hopelessly, hke the silk-worm, m a cocoon spun 
by their own false disonmmation Thus MaliftTnuti m 
this sutra is always anxiuus to ask the Buddha concennng 
the relationship between the truth itself and its egression 
m words; for he is convinced that when this relationship 
M made clear, the Bodhisattvas indnding himself will 
have advanced many steps ahead toward the attainment of 


supreme enhghtenment {midtarcMomyak-sanibodhi) . 

. rdationship is known in the LankBvatara as that 
en siddMnia and deiana, that is, between realisation 
i^ruction m words “This most excellent realisation 
beyond words and letters of discrimination, for it 
D^ngs to the realm of non-outflovraigs(onasravfldiafif«), and 
oflA inwardness of perception whereby 

nJ Tathagatahood] By destroy- 

P“^««>Phfirs’ erroneous views and evil ways of 

one dimes forth in the light of iim^ As to 

ioShtsattvS rnAOsatm vOg-vflsalpa. 

• I ^ ® the prceat wol 

P. 168,8. 87 
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the Tathagata’s instractioii m words, it is eiqpressed in the 
nine divisions in which is given the doctrine of non-dnahsm 
transcending the categories of oneness and otherness, of 
being and non-being, bat the main thing m them is to lead 
sentient beings by skilf nl means to the end after which their 
own believing hearts are striving 

“There are the truth of reahsation and its instruction 
in words, the inner perception and its preachmg, those who 
see well into the distinction will not be influenced by mere 
intellection (15) 

“In the truth itself there are no suoh discrmunations 
as are cherished by the ignorant Ih non-being there is 
emancipation, indeed • Why do they not seek it there — they 
that are addicted to reasoning (16) f 

“When we survey this world of things made, we see 
nothing but a continuation of birth and death; and [the 
Ignorant] are nourishing their dualistic views and because 
of their perversion they fail to see [the truth] (17) 

‘^This one alone is the truth, Nirvana is not to be taken 
hold of by t-binfeiTig . The world as subject to discrimination 
IS hke the stem of a plantain tree, it is may§, a shadow (18). 

“There is no greed, no wrath, no folly, nor even a 
person ; from desire, indeed, there rise the Skandhas, they are 
all like objects seen in a dream (19) 

This distinction between realisation {stddhSnta) and dis- 
coursing (deiano) is repeated further below* m the sutra m 
almost identical words The latter is meant for the ignormt, 
and the former for those who earnestly disciplme themsd^ 
in It The statement that the Tathagata uttered not a word 
ciTinfl his enlightenment* refers to the truth of realisation 
Reference has been already made once (and will be made 
again lateiv— this time more m detail) to the Buddha’s teach- 

» Freely rendered, pp 148-140, these gathas are r^eated m 

“Bagathakam.” 

* pp 171-172 
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ing of One Ydiude {ekaySna), in TrUch all the Buddhists 
-who see into the truth in-w&rdly realisable are carried, no 
matter to -which of the Triple Ydude they- may belong. 
Because of one universal Yehicle, all the Buddhas, Tatha- 
gatas, and Arhats are now said to he of one nature 
(scanata), and even that they are all one, i.e, of one sub- 
stance In the Mahayana sutras allusions are frequently 
made to Buddhas of the past, present, and future, and th^ 
are an immense number even at present abiding each in his 
Buddha-land, which dlls the universes seen and unseen. 
Though the Lankavatara does not make any positive afBrma- 
tion, we can quite reasonably infer that all these Buddhas 
are really one Buddha, revealing himself in tune and space 
and thus mysteriously multiplying himself infinitely, al- 
together beyond the possibilities of our limited thinking. 
This IS the condumon we naturally come to when the idea 
of Samata (oneness or sameness) is pursued logically,^ 

*'Mah2mati asked the Blessed One, in what secret sense 
speakest thou in the assembly of thy being all the Buddhas 
of the past? and also in thy former births of thy having been 
King IMBindhatri, or the elephant, the parrot, Indra, Yyasa, 
or Sunetra, on such and such occasions* 

“Said the Buddha We talk of this in the assembly 
because of the secret teaching of fourfold sameness {samaiS), 
that I was in ancient days the Buddha Erakucchanda, Eana- 
kamuni, or Ensyapa What are these four* (1) Sameness 
in letters (eftskara), (2) sameness in words (vde), (3) same- 
ness in the body (4) sameness m the truth {dharma) 

attained 

“ (1) By ‘sameness in letters’ is meant that the title 
Buddha is equally given to all the Tathagatas, no distinc- 
tion bemg made among them as far as these letters, 
b-u-d-dh-a, go. 

"(2) By ‘sameness m words’ is meant that all the 
Tathagatas speak m sizfy-four different notes or sounds -with 
* Pp 141-142, 
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which the language of Brahma is pronounced, and that fheu 
language sounding like the notes of the Kalavinka bird is 
common to all the Tathagatas 

” (3) By 'sameness m the body’ is meant that all the 
Tathagatas show no distmetion as far as their Dharmaksy^ 
their corporal features (rupalakshana) and their secondary 
marks of excellence are concerned They differ, however, 
when they are seen by a variety of bemgs whom they have 
the special design to control and disciplme 

" (4) By 'sameness m the truth’ is meant that all the 
Tathagatas attain to the same realisation by means of the 
thirty-seven divisions of enlightenment ” 

That all the Tathagatas are one in the truth they have 
inwardly reahsed (pratyaimadharmata)^ is readily under- 
stood, but how are they one m their bodily formt This is 
an important teachmg m the LankavatSra The conception 
of an originally-abiding-essBnee-of-thmgs (pauranasthif*- 
dharmata)^ may help us in this and also of that of the 
Tathagata-garbha The identification of this Dharmata idea 
and the Tathagata-garbha has not been effected m any ei- 
pbcit manner in the LankSvatara The relation between the 
thus-identifled-somewhat and the Dharmakaya is not also 
determmed to such extent as to permit us to say defimtdy 
th at the Buddha’s Dharmakiya is m each one of vs, that we 
are manifestations of Dharmakaya, and, therefore, that we 
are Buddhas oven as we are, and, finally, that Mind, Buddha, 
and all sentient bemgs— these are of one essence and nature 
and substance The LankavatSra is not a ^ystematoed 
treatise devoted to the exposition of a defimte set of d^ 
trmes, but a mme containmg aU sorts of metala “ , 

state of ore reipiinng analysis and synthesis It is Lm 
sv^estive thoughts which must have been fennentn^ at 
tune m the Mahayana thinkers’ brams and hearts Tte WO 
great schools of Mahayana Buddhism, the Madhyamika antt 

* See also p U3 

» P 148 
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the YogSeira he here m an mcipient stage of development 
and differentiation. 

YjHbile all the Tathagatas are one m the Dhaxmahaya, 
they may be vanonaly known to Tanons classes of beings, who 
imagme their object of worship to be exdnsively their own. 
Indeed, there are so many synonyms for the name Tathagata 
that we cannot begm to enumerate them all. The wise know 
this wdl, but the ignorant may refuse to acquiesce m this 
way of understandmg even after they have been instructed. 
Hence the following remarks in the Lanh&vatara-. 

"Said the Buddha, O Mah&mati, listen to what 1 tell 
thee. The Tathagata is not the non-emstoot (ohhdva), he 
IS not the holder of aU that is unborn and undying m all 
things, he is not one who waits for conditions; I declare him 
to be the Unborn One, whose synonym is the DharmakSya 
who manifests itaeU as it will. This is beyond the under- 
standing of all the philosophers, Sravakas, Fratyekabuddhas, 
and those Bodhisattyas who have not yet passed the seventh 
stsge. 

"It IS like Indra who is known as Sakra and Puraih* 
dara (city-destroyer) ; it is like the word ftasta (hand), 
for synonyms of which there are kora and pant; xt is agam 
hke tanu, deho, Sarira, meaning the body; hke pftthtv^ 
hkUm, vasiufidhara, meaning the earth; and also liJte kkq, 
o&Ssa, gagana, meaning the sky. Any object may thus be 
known under several names though they are not to be 
adhered to as designating several different objects, each with 
its own irreducible characteristics No false judgment must 
be formed here 

‘I come into the hearing range of the ignorant in thin 
Sahaloka world in hundreds of thousands of three asaih- 
khy^as of names, and talk to me trader these 
o®in«8, yet they fail to recognise that they are all my own 
^pdlations There are some who call me the Sdf-esisting 
One (wot^amhkwua), the Leader {nSyaka), the Hemover-of- 
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obstacles (mnSj/aka), the Giudmg One (pannayaka), Bud- 
dha, Bishi, Bnll-king, Brahma, Vishnn, Idvara, the Ong^ 
motor (pradhdna), Elapila, the Destroyer (ihvianta), the 
Imperishable (anshta), Nemina, Soma, Fire, Bama, Yyasa, 
Snka, Indra, the Strong One, or Vanma, there are others 
irho know me as Immortality (antrodh&nutpSda), Empti- 
ness, Suchness, Truth (saiyata), Beahty (bhuiatd), Beal 
Limit (bhutakoii) , Dharmadhfitu, Nirvana, Eternity (latya). 
Sameness (samata). Non-duality (advaya), the Imperishable 
(antrodha). Formless (anmtt^a). Causality (pratyaya), 
Teaching the Cause of Buddhahood (Jiuddhorhetupadesa), 
Emancipation {mmoksha). Truth-paths {margasatycan), the 
All-knowing {sarvajHa), the Conquering One (jtna), or the 
Will-body (maTumaydkaya) 

“While I am thus known in hundreds of thousands of 
three-asamkhyeyas of titles, not only in this world, but m 
other worlds, my names are not exhausted, I am like the 
moon casting its shadow on water, I am neither in it nor out 
of it Those who know me will recognise me everywhere, 
but the Ignorant who cannot rise above dualism will not 
know me 

“They pay respect and make me offerings, but th®^ 
do not understand well the meaning of words, do not dis- 
tinguish ideas, the true from the false , they do not recognise 
the truth itself, dingmg to words of teaohmg they ei> 
roneously discriminate that the unborn and undying means 
a non-existence They are thus unable to comprehend thrt 
one Tathagata may be known in many different names and 

titles iTo+i, 

This mfinite multiplicity of names m whidi the Tatha- 

gata 18 known to all beings, though they do not themselvffl 
realise the fact, betrays the pantheistic tendency rumi^ 
through all the Mahayana schoolB of Buddhism, and 
same time leads us to the conception of the 
body of the Buddha There is no mystery m the TnJmy“ 

* I>p. 192-193 
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doctrine of Buddhism. If the Bnddha is compassionate 
enough to see suffering hmngs, there is no other way to 
satisfy his heart’s desire than that of the di^ding himself 
into so many different forms and appxoachu^ sufferers. 
The latter, however, may think that they have what th^ 
want ezdusivdy in the form revealed to their minds. In 
fact the Tathagata is not at all dividing himarff ; if it seems 
so, it is due to the discrimination of his devotees The 
Transformation-body is thus a creation on their part, it is 
not an emanation of the Tathagata. I have said that he 
had to divide himself to satisfy his heart, but this is no more 
than a conventional and human way of speaking There- 
fore, the Butra compares the activity of the Tathagata to the 
moon reflected m water. The moon is divided into thousands 
of reflections, as many indeed as there are dipperfnls of 
water. This is due to the presence and working of the 
oiigmal vows m the hearts of all the Buddhas, and the work- 
mg IS altogether effortless and without any designs ; yet 

how purposeful it all appears' This is one of the prmcipal 
messages commuiucated m the LankavatSra We now see 
that the Transformation-body is most intimatdy connected 
with the PranidhSna of the Buddha, and this Pranidh3na is 
the spintual echo or rei^onse to the suffering of beings. 
When sentient hemgs begin to be consciouB of the contradic- 
tions within themsdves, they have an intense desire {SSaya) 
awakened for some sort of unity or harmonisation, which 
may be called emancipation, or enlightenment, or salvation, 
aceordmg to the point of view taken of the ritoatdon This 
mtense derire thus awakened in the hearts of sentient beings 
eannot remam without calling forth some response some- 
wheK, because the feriing is the cry that issues forth from 
life itsdf , and if there is anything living m the Dharmak&ya 
of the Buddha he can never remain in the quiet of Sanmdhi • 
he must move out of his lotus-seat This movii^-out is, 
in the tenmnology of hlahayana Buddhism, his PranidhSna 
or vow The LaAhavatSra, as one of the Mahayana litera- 
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tare, does not forget to loach on this snhject. Properlj, 
the satra is devoted to the doddation of the inner troth to 
be realised within oneself, bat to neglect the mentioiung of 
the Pranidhana wonld be a gTievons fanit on the part of the 
writer. 

The whole significance of the idea of the Pranidhana is 
in short this: “The Bodhisattra also realises the inner trath 
as attained by the Sravabas, bat because of his coinpassioiiate 
regard for all sentient beings and of his original vows whi(h 
are now astir in him, he has no heart for the bliss of cessation 
(nirodiasulha) and for the bliss of self-absorption (samo- 
paifisuJtha).’"^ The LaAlavafara allades occasionally to the 
ten TOWS of a Bodhisattva* which he has made in the be- 
riming of bis career. They are prindpally concerned widi 
the Bodhisattva and not with the Tathagata; hnt they mey 
be taken at least in their principle as coneemed with the hfe 
of the Tathagata as welL Amitabha’s forty-eight voos 
mentioned in one of the Chinese versions of the Suthd- 
vafivyihasuira, Afediohhya’s vows in the Sutra of the 
Land of AJtshohhya, Ejshitigarhha's ten voos in the Sutra 
of the Foics of Kshitigarhha, Bhaishajya-gnru-vaidniya- 
prabhSsa-tathagata's twelve vows in the sacra hearing Ins 
name. AvaloMteSvara's vows in one of the chapters in the 
Saddharmapundar^Jsa, etc., are all so many devdopments of 
this idea of Pranidhana. 

As regards sach subjects as the Bnddha’s power being 
added to his devotees (odhMhthdno) or its movmg them from 
Trithin and enabling them to act in this way or that w^ 
ipraihava or anubhdva), they been treated dthon^ 
somewhat briefly in the previons part of fliis work, Biat is. 
pp. 202-205. 


» P.5S. C£. also pp. 49, 66, S9. 123, etc, and for fmOier eqioa 

fioii of tie subject see pp 220-S35 of the present StaSies 
» 277, 214, 161, 123, etc. 
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5, OTHEB MINOB SUBJECTS 

Among other sobjects irhich are treated more or less 
briefly and in a detached Vtzj in the La-AJcavatara, the £ol- 
lotring have been selected as important. With these I hope 
the sntra has been ezplaind somewhat thoroughly as far as 
the mam ideas making up the grand fabric of Mahayana 
Buddhism are concerned. I have pnrpos^ neglected 
making reference to the SSnikhya and Lokhyatiha views re- 
fated by the anfhor of the LaHkavatara, These are valnable 
when the historical position of the sntra is to be determined, 
which will he attempted later when a complete English 
translation of it is published. I have confined myself in this 
book to the study of such Mahayana thoughts as have 
engaged the attention of the writer of the sntra. He has 
hy no means exhausted all the Mahayana doctrmes, perhaps 
the sntra was compiled too early for that; one thing, how- 
ever, I may mention at this juncture is that one of the ideas 
most distinctive as Mahayanistic has not received the 
lightest attention in the LaAkSvatSra, not even bare mention 
of the term. By this I mean the doctrine of taming over 
individual merit towards attaining enlightenmmit, or towards 
helping others to do the same thing. That is known as 
Parinimana, transferring of merit. 

Farinamana follows from the conc^tion of Farinidhana. 
In fact, Panpidhina (vowing), MahSkamph (great love), 
UpSyakauSa^a (skdful means), and Adhishthana (power 
added and sustaining) are all most intimately related ideas; 
when any one of them is awakened and set to work out its 
own consequences, the rest inevitably follow it. The FrajfiS^ 
pSramifSsiitras considered to be one of the earliest Maha- 
yana hteratnre constantly refer to Faxipamana, and also in 
the AvidaAsaka and in the Sukhavafivyuha it is one of the 
diaracteristic terms. Seeing this, it is strange that the LaA- 
kavatara is altogether silent about it. 

The subjects to he mentioned bdlow are (1) One Vehicle 
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and Tnple Vehicle, (2) The Five Fatal Sms, (3) The Six 
Paramitas, (4) Four Dfayanas, and (5) Meat-eatmg. 

1 Ekayana (pp 133 ff) 

The Buddha is often compared to a great physician trho 
can cure every sort of illness hy skilfnl treatment^ As 
far as the science of medicme goes, there is just one pnn- 
ciple which, however, m the hands of an experienced 
doctor finds a variety of applications The teaclung of the 
Buddha does not vary m time and space, it has a universal 
application, but as its recipients differ m disposition and 
training and heredity they variously understand it and are 
thereby cured each of his own spiritual illness This one 
pnncij^e universally and infinitely applicable is known as 
One Vehicle (ekayana), or Great Vehide (mah&yana) 

“My teaching is not divided, it remains always one and the 
same, but because of the desires and faculties of bemgs that 
are infinitely vaned, it is capable also of infinite variation 
There is One Vehicle only, and refreslung is the Eightfold 
Path of Eighteousness ”* 

Mahaydna and Ekayana are used synonymously m all 
the Mahayana texts The idea of like nin g the Buddha s 
tonatiiTig into an instrument of conv^ance was doubtleffl 
suggested by that of crossing the stream of Samslra and 
reachmg the other side of Nirvana The Mahayana st^s 
contrasted to the Hmayana, and the Ekayana to the DviySna 
(twofold vehicle) The Dviyina oompnscs SravakM md 
Pratyekabuddhas, whereas the BkaySna is meant for 
sattvas The readers of the Lankdvatara are naturally Ms"^ 
yanists who have a penetratmg insight into the nature of 

know weU the distmetion between words ““ 
meaning, and lead others to share also properly m ^ bliss « , 

No-form (animttta-sukha),^ Those of the two Tanas a ^ 

* P 20i 

* Based on p 204. S 

* P 195. 
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indeed free from the thought of an ego-suhstance known as 
Satkayadnahii, have no donbt(iitctfcif so) as to what thoy have 
realised within themsdves, and do not widi tor any eztemd. 
rewards j K^TTimg from their observance of morality (iflo- 
vratorparamaria) ; but they have not yet reached the realm 
of the inconceivable wisdom which bdongs to the inner life of 
the Tathagata;^ and for this reason th^ have no desire to 
benefit others or to sacrifice themselves for the sake of others 
Th^ rest in the enjoyment of their Samadhi, for in them 
a great compassionate heart has not been stirred up as is the 
ease of the Mahayana Bodhisattva. The latter is a follower 
of the Ekayana. 

Besides this Ekayana and Dviyana, the Mahayana 
sutras generally speak of TriySna, which conmsts of the 
Sravaka-yana, Pratyekabuddha-yana, and Bodhisattva-yana. 
But we must remember that the Ekayana has really nothing 
to do with the number of Yanas though efco means “one”} 
ekffl m this case rather meaim “oneness,” and BkaySna is the 
des^nation of the doctrine teaching the transcendental one- 
ness of things, by which all beings inclusive of the Hana- 
yanists and Mahayanists are saved from the bondage of ex- 
istence So we have . 

Mahajmna is not a vehicle, or a voice, or letters} 
nor IS It what may be termed truth, or emancipation, or 
realm of no-shadows 

“Yet when one is taken into the Mahhyana one enjoys 
the sense of perfect freedom issuing from the Sa m ad h i, and 
one can transform oneself mto any form one may wish and, 
adorned with flowers, become absolute master of all things.”^ 

This IB the positive view of MahiySna or Ekayana, and 
from another pomt of view which has been des^nated tran- 
scendental, these assertions concerning the Yana are surely 
conventional, they are for the benefit of the ignorant. 

“1 preach the Triple Vehicle, the One Vehide, and no- 

* Tathaffotaetntifa-gati'Whaifa-ffoeara p U7 ff 

' P. 137, gg 1-Z 
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YeMcl^ bat they are all meant for the ignorant, the IitOe- 
idtted, and for the 'wise tTho are addicted to the enjc^ment 
of qnietade. 

“The gate of the ultimate troth is beyond the dndism 
of cognition (vijUapfi ) ; -when it is abiding in the leahn of 
no-shado'ws, ho\r can there be the establishment of the Triple 
Yehicler’^ 

Farther ■we hare: 

“The Tehiele for the Gkids, the Brahma-Yehicle, tiie 
Vehicle for Srarahas, one for Tathagatas, and one for 
Pral^^abaddhas— these Vehicles I preach. 

“As long as nund evolve^ these rehicles cannot be done 
away "with; when it experiences a revoMon (parfforifft), 
there is neither rehicle nor driver. 

“I ^eak of a rariety of rriiicies, bnt there is no real 
estabhriiment of them; I speak of a raiiety of rdiicles in 
order to induce the ignorant 

“There are three forms of emancipation; realisation that 
there is no sdf-sabstance in anyihing, knowledge of same- 
ness. and the liberation from evil desires 

“Like a piece of wood drifting in the ocean, tossed about 
by the wares, the Srdraka, weak in vrisdom, is tossed ahont 
by appearances. 

“ [The SiArakas] are indeed disjoined from these out- 
standing enl passions, bnt still under bondage to the pas- 
mons arising from memory (uSsonfi) ; drunk with the liquor 
of Samadhi, they tarry in tiie world of non-outfiowii^^ 
“For them there is as yet no Teaching the ■utmost Iin^ 
of that world, nor is there any more sliding-hack For him 
who is thoroughly absorbed in Samadhi there is no hope 
even nnto eternity for his awakening therefrom 

“Like a drunken man who is awakened only after the 
gffpnf. of the liquor has disappeared, the SrSvakas ■will 
when th^ are awakened, n^ body known as the Buddhar 
dhaima 

* P. 65, KT 231-132. 
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Lastly, -what is the path of the EkaySnaf Ho-w does 
one realise itt 

"The -way to realise the path of the Ekayana is to 
understand that the process of perception is due -to discrim- 
ination, when this disenmmation no longer takes place, and 
when one abides m the suchness of things, there is the 
realisation of the Vehicle of Oneness This Vehicle has 
never been realised by anybody, by the Sinvakas, Pratyeka- 
bnddhas, or the Brahmans, except indeed by myself There- 
fore, it 18 called the Vehicle of Oneness 

"Why does the Buddha speak of the Triple Vehicle, and 
not of the Vducle of Oneness! This is asked by Mahimati, 
Answers the Buddha "There is no truth of Pannirvana 
to be realised by the Sra-vakaa and Pratyekabnddhas all by 
themselves, therefore, I do not preach them the Vehicle of 
Oneness Their emancipation is made possible only by 
means of the Tathagata’s guidance, discretion, discipline, 
and direction; it does not take place by them alone They 
have not yet made themsdres free from the hindrance of 
knowledge {jHeyavarana) and the working of memory , they 
have not yet realised the truth that -there is no self -substance 
in anythmg, nor have they attamed the inconceivable trans- 
formation-death (.acmtypanAamacyvii) For these reasons 
I do not preach the Veihide of Oneness I preach -the Triple 
Vdiicle to the Sravakas "Wbrni their evil habit of memory 
is all purgated, when they have an insight into the nature 
of all thmgs that have no self -substance, and when they are 
a-wakened from the intoxicatmg result of Samadhi whidi 
®omes from the evil habit of memory, they rise from the 
state of non-outflowings When th^ are thus awakened, 
th^ will supply themselves with all the moral pro-visions on 
a plane which surpasses the state of non-outfio-wmgs where 
they have hitherto remained 

* Pp. 138-184. 

* P. 184 
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2 The Fwe Deadly 8ms^ 

The following fi've deeds are regarded b 7 Buddhism as 
the worst offences to he committed by its followers (1) 
murder of the mother, (2) of the father, (3) of the Arhat, 
(4) disturbing the peace of the Brotherhood , and (5} making 
the Buddha bleed with an evil motive They are called 
the “five immediate or uninterrupted sins”^ because the 
offender is to be subjected to an nnmtermpted senes of 
tortures m hell The Lankavatara gives this its opposite 
interpretation as follows “Who is the mother of all bemgst 
Thirst (or Desire, fnsh^a) which is regenerative and, ac- 
companied by pleasure and greediness, is the nursmg mother 
The fatherly quality of ignorance (avtdya) causes one to be 
bom m the community (or hamlet) of the six houses 
(ayatana-gramd) "When the root of these two is cut off 
it IS called the alaymg of father and mother To extirpate 
completely the passions that pursue a manlike a deadly enemy 
and excite him furiously hke a poisoned rat — this is the 
slaying of the Arhat What is the breakmg-up of the 
Brotherhood f To destroy completely the root of mutuahty 
and solidarity that holds together the five Skandhas — this 
IS the breaking-up of the Brotherhood 0 Mahamati, to 
destroy completely the system of eight* Vijnfinas which 
perceives an external world as constructed on. the pnnoiples 
of mdividuality and universality altogether mdependent of 
miTifl, and to do this by means of a discrimination which w 
injurious [to the working of the Vijfiana system] but whim 
is productive of a triple emancipation devoid of the 


* P 138 at seq * FaRoBitantarllm 

• It la Bignifiaant that Snug has here “bbtot 
“eight ” The eighth Vijfiaiia la the Alaya where a remleioii 
«rt«0 takes place and coneequently a complete c^ge « 
spintnal outlook When the Jlahayaniete refer to the do^^ 
^d-only, this mind nltimatolr means the Alaya, or eigWh Ju ^ 
to It m here that memory (vtoad), mnce the begmnmgless past, » 
gtoted up from which the whole external world erolves 



SOME OP THE IMPOETANT THEOBIBS 363 

OTttflvwutgs (onasrava), — this is called an "Inmediate’ 
(Grianiaryaka), because it causes the bleeding o£ the Bnddha- 
body of the VijMnas mth an evil motive. 

“0 Mahamati, these are the inner five “Inunediates.” 
For those who commit these deeds, be they sons or daughters 
of a good family, there is an immediate reahsation of the 
truth 

"Again, 0 Mahamati, I will tell you about the external 
'Immediates,’ so that yon and other Bodhisattvas may not 
in the future harbour any doubt about them By the ex- 
ternal 'Immediates* 1 mean those mentioned in the sutras 
Those who commit those deeds will never have any sort of 
realisation of the triple emancipation {vimoksJiairaya), 
except those who attam to the realisation by the superadded 
power (ad^tshthSna) of the Transformation-Buddha When 
the Sravaka supported by the power of a Bodhisattva or by 
that of a Tathagata sees others committing deeds of the 
'Immediate* nature, and, wmhing to make them abandon 
their evil deeds, so that &ey will bo free from the yoke of 
their errors, is moved to wake them up, he is supported by 
the Bupematoral power of the Transformation-Buddha^ and 
will attain realisation But there is no such realisation for 
those who are simply addicted to the 'Immediate* deeds. But 
he will have realisation {aihtsamaya) who, underst anding 
the doctrine that all things are no more than the manifesta- 
tions of mind, abandons the view that there really is a world 
of partienlars where the body, property, and the abode, are 
distmgmshed, cuts himself off from the idea of an ego- 

The theory of 7T>ii8foTmation>Bnddha is also iUostrated in the 
folloinng olaesifiwtion of the Aihats "There are three hinde, (1) 
MOM irho are single-nundediy intent on walking the path of gnietnde, 
\S/) those who, diseiphnuig themselves in a bfe of enlightenment, lay 
merit, and (8) thoae who are forms of the Transforma* 
Tlw class one is of Sr&vnkas, hut the other two are of 
oamsattvaa and Qie transformations of the Bndhha who manifest 
emselves m consequence of skilf ol means derived from then original 
IM ) ““ “ V'der to adorn the assembly of the Buddhas " (P. 
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snbstance and itrliat bdooga to it, befnends good compaiuons 
whenever and wherever they are met who will mdnce him 
to another world, and la able to release hunsdf from the 
faults of self-disoriicunation It is thns said 

"Thirst 18 indeed the mother, and ignorance is the 
father, when from the understanding of an objective world 
there rises Bnddha-hnowledge 

"The passions are the Arhat, and the five Skandha- 
aggregates are the Brotherhood, as these and no other ‘Im- 
mediates’ are to be destroyed, here is indeed a set of deeds 
called ‘Immediate’." 


Tti this quotation I wish to draw the reader’s attention 
to the reference to ntrnata-adhtshthana The term is some- 
what casually introduced here, but the idea mdicated here 
is an important one, for it shows that there has been smce 
the early days of Buddhism a notion that not only the Tatha- 
gata but even a Bodhisattva when he reaches a higher 
state of spintuahty is able to manifest him self in a vancty 
of forms if necessary for the welfare and salvation of 
all beings. If a Bodhisattva wishes to save a wretched 
drunkard, for instance, he may turn himself mto one of his 
companions if he thinks that is the best way to approach 
Mwi and awaken him from the wretdiedness of his position. 
For when the Bodhisattva remains in his onpnal punty and^ 
BmTitliTiesB, the drunkard may not come withm the ran^ 
of his moral influence, like seeks like, and consequently 
drunkards find it easier to associate with one another, th^ 
hate a mixed society, especially with him who is decide^ 
opposed to them and openly anxious to save their sotds So 
in Buddhism, the Bodhisattva in his apparent transforma- 
tion puts on the garb of a drunkard himadf and mixmg 
himself with his bacchanalian friends he awaits a t^ce 
Perhaps he may show that he has been regenerated^ 
raised to a higher plane of spirituality Hm , 

now wonder how a drunkard could be so 
on 'When this wonderment is once grafted mto the 
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BWft TiCTTPss of Tif«t dronkapd-friend, the Bodfaisattva "will re- 
double his eSorts, and, makmg tem of his “sfcilfal mesns” 
(updya). see to it that the grafted idea at Srst oceupjisg 
oulv an ohscore corner of the intoxicated conscionsness, a 
former friend of the Bodhisattva, strike root gradaallT, 
steadily grow, and finally caose a sudden awakening (pa’’a- 
vritti) in the soul that was hitherto in a most wretched state 
cf spirituality, or rather of non-spiritaElity. This Bodti- 
sattra who in tTiis case has proved to he an instrument of 
Ealwation is said to he a transformation-body of the Tathagata 
ledhy his supematuraL power iadkishthani) . The Wilful 
means he has resorted to here is technically known as 
samanaiihala in Chinese), engaging in the same work, 
which is a kind of proletarian morality. The aristocracy 
of salntriiip cannot penetrate into the depths of an ordinary 
souL and to understand this & Bodhisattva has to become an 
ordinary character himspif The doctrine of Upaya-kausalya 
(“skilfnl me a ns **) is an interesting one in the evoltEfeion. of 
i&havana Buddhism. The thought is organically and inti- 
matdy coimeeted vrfth the great compessionete heart tiliat 
CQssulules rile centre of existence.^ 

3. The Six Paramifas (p. 236 S) 

This is one of the marks most eharacteristicelly dis- 
tnigoiriinig the Hritayana from the Hineyana. In most 
Mahayane sutras the ax Paramitas are stated ^erifically 
as meant for Bodbisattves. AH the virtues that are meant 
for Bodhisattv ahood are included herein, and. indeed, it was 
ss the result of the shr Paramitas that the Buddha vras able 
to gain the grand enli^tenmsnt about two thousand and 
five h undred years ago. If he did. not practise aB these 
viiiues to the ir utmost in his past lives he would never have 
gsiued an msig ht into the truth of existence. Paramifa 

tte SaSSIicTUiiy^^c'asCr Ke=c.'s Ticc^aSsa, 

V" ***’ where the Badhoattra ji-vafaHteSvara asd hSs trara- 

latraSseas axe 
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“reaching the other diore," or 
non In the Chinese sutras it is in most cases left un- 
translated as (po-lo^i). 

The six Paraxmtas are- (1) ohanly (dono), (2) moral- 
ity {Sila), (3) patience or humility (kshanU), (4) energy, 
or strennosity (virya), (5) meditation (dhyana), (6) ms- 
dom, or intmtive understanding of the ultimate truth of 
things (prajfla) 


The LanMvatdra gives three kmds of Paramitas (1) 
worldly, (2) super-worldly, and (3) super-worldly in its 
highest degree The worldly kmd is practised by worldly 
people who ding to the idea of an ego and what bdongs 
to It, they are unable to shake themselves off the fetters 
of dualism such as being and non-beiug, and all the virtues 
they would practice are based on the idea of gainmg some- 
thing material as a reward They may gam certam p^ohio 
powers and after death be born in the heaven of Brahma, 
The super-worldly kind is practised by Sr&vakas and 
Pratyekabuddhas who, clmgmg to the idea of Nirvana, are 
determined to attam it at all costs, they are like the worldly 
people who are attached to the enjoyment of egotism The 
FSramitas that are super-worldly m the highest sense are 
practised by a Bodhisattva who understands that the world 
is dualistically conceived, because of the discnminatmg mmd, 
and who is detached from erroneous imagmations and 
wrong attaidiments of all kmds, such as mmd, form, charac- 
ters, etc He would practise the virtue of chanty solely 
to benefit all sentient beings and to lead them to a blissful 
state of mind To practise morality without forming any 
attachment to the condition in which he bmds himself — 
this IS his SOa-paramita i^owmg the distmction between 
subject and object, and yet quietly to accept it without 
wakmg any sense of attachment or detachment, this is the 
Bodhisattva ’s Esl^aiti-paramita To exercise himself most 
mtently throughout the night, to conform himself to all the 
reqmrements of disciplme, and not to evoke and disemninat- 
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mg mniTuI — tliiB IS his Yirya-paramita. Not to ding to the 
philosopher’s 'view of Nirvana and to be free from discrim- 
ination — ^this IS Dhyana-paramita As to Prasna-paranuta, 
it is not to evoke a discriminatmg mmd 'within onesdf , nor to 
review 'the world 'with any kmd of ana^ical 'understanding, 
not to fall mto dualism, but to cause a turning at the basis of 
consciousness It is not to destroy the working of a past 
karma, but to exert oneself m the exercise of brmgmg about 
a state of sdf-realisation. This is Prajna-paramila 

4 The Four Dhyanas (pp 97 f ) 

The dassification of DhySna under four heads has been 
treated previously in my Essays tn Zen Buddhism,^ and I 
'Will not repeat it here except to quote the g^thas whidi 
appear after the prose 

“There is (1) Dhyana that surveys the meaning, (2) 
Dhyina practised by tiie ignorant, (3) Dhyana depending 
on Buchness, and (4) the Tathagatas’ p'ure DhySna 

“The practiser (j/opt«) may see [while in meditation] 
somethmg m the shape of the sun or moon, something like a 
lotus-flower, or like the lowest region, he may see something 
resembling the sky, or fire, or a picture, or something heaped 
up (punjonf) 

“All these forms, a variety of thmgs, but lead the yogm 
to the path of the philosophers, and make him fall into the 
realm of Sravakas and Pra'tyekabuddhas 

“When all these are abandoned and he is in the state 
of no-shadows, all the Buddhas ■wiH come together from 'their 
lands and 'with their diuung hands anomt the head of 'the 
blessed "with unguents, his [mental] state is m full con- 
formity -with suchness (tafAafo) 

Purther down there is another statemmit concerning 
the attainment of the DhySnas 

* Sanea I, p 81 et aeq. 

* P. 98 
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"AH the Dhyaaas, ApraminaB,, Ariipas, Samfidlus, the 
Cessation of Thought, — all these are mental constructions, 
nothing of the sort is really attainable 

"The fruit resulting from the life of a SrotSpanna, of 
a Sakndagamin, or of an AnSgamin, or of an Arhat — aU this 
is mental confusion 

"The Dhyana practised, Dhyana itself, and the subject 
of Dhyana, the abandonment, the seeing of the truth,— all 
this IS discrimination , he who understands is released 


S On Meat-eating (p 244 et seq.) 

The motive for having this chapter appended to iJie 
Lankavatdra, when it has no organic connection with the 
text proper, seems to he in a passage towards the end Ac- 
cording to it, the Buddha evidently dislikes the idea of being 
thought of as the one who has permitted meat-eatmg among 
his followers He says, there may be some unenhghtcned 
followers of mine after my death, who, not knowmg the 
spirit of my teaching and training, may wrongly conclude 
that I allowed them to eat meat and that I mysdf ate it 
This would be disastrous For how can those who are abiding 
m a merciful heart, disciplinmg themselves in asceticism, 
and trying to follow the path of Mahayana, tell others to eat 
animal food? Indeed, I have elsewhere given rules as to 
the eating and not eating of meat , ten rules for avoidmg and 
three rules for acceptmg it But m this LankavatSra as 
well as in the ffasitkakshga, Mahamegha, NtrvSna, md 
Angiihmaltka sutras, meat-eating is absolutely forbidden 
Not only in the past, but in the future and now, afl W 
followers are to shun animal food no matter how it has been 
prepared If there is any one who would accuse me oi 
nnHng meat myself and allowing others to eat it, he 
sorely be bom in an undesirable regnm P®®P 

refuse to eat even the food of ordinaiy peopto, how ^ 
more so with meat-eating> Their food is the food of truth 

» P 181, 
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{dharmahara), the Tafiiagata’s Dharmakaya is supported by 
that^ 

According to this, there must have been the accepting of 
meat-food among the followers of Buddhism m the tune 
when the LamMvaiara was compiled Evidently, the Bud- 
dha did not object to their eating it if the animal was not 
especially Mlled for them. This caused unfavourable com- 
ments among the other religions, for instance, the Lokayatas,^ 
and the Buddhists naturally did not lika them, and this 
must have started the new effort to prohibit meat-eating 
altogether among the Mahayana advocates. 

The following are the reasons for not eating animal 
food as recounted in this sntra. 

(1) All sentient beings are constantly gomg through 
a (Qr<de of transmigration and stand to one another in every 
possible form of relationship. Some of these are living at 
present even as the lower animals "While they so differ 
from us now, they all are of the same kind as ourselves. 
To take their bves and eat their flesh is like eating our own 
Human feebngs cannot stand this unless one is quite callous. 
When this fact is realised even the Bakshasas may cease 
from eatii^ meat. The Bodhisattva who regards all beings 
as if they were his only child cannot mdulge in flesh-eating. 

(2) The essence of Bodhisattvaship is a great compas- 
sionate heart, for without this the Bodhisattva looses his 
b^g. Therefore, he who regards others as if they were 
himsdf {sarvOrJjih^atmahhiiita), and whose pitying thought 
(bf^pStma) 18 to benefit others as well as himself, ought 
not to eat meat. He is willing for the sake of the truth to 
sacrifice hi ms e l f, his body, his life, his property, he has no 
Efroed for anything; and full of compassion towards all 
smtient beings and ready to store up good merit, pure and 

from wrong discrimination, how can he have any long- 
ing for meat? How can he be affected by the evil habits 
01 tne carnivorous races? 

Fp. 251-256 * Of p. 244. 
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(3) This cruel habit of eating meat causes an entize 
transformation in the features of a Bodhisattra, whose skm 
emits an offensive and poisonous odour The animals are 
keen enough to sense the approach of such a person, a person 
who IS like a Bakshasa himself, and would be lightened 
and run away from him He who walks m compassion 
{mmtrlmhari), therefore, ought not to eat meat 

(4) The mission of a Bodhisattva is to create among 
hiB fellow-beings a kindly heart and friendly regard for 
Buddhist teaching If they see him eatmg meat and caus- 
ing terror among animals, their hearts will naturally turn 
away from him and from the teaching he professes They 
will then lose faith in Buddhism 

(5) If a Bodhisattva eats meat, he cannot attam the 
end he wishes, for he will be alienated by the Devas, the 
heavenly bemgs who are hia spiritual sympathisers and pro- 
tectors His mouth will smell bad, he may not sleep 
soundly , when he awakes he is not refreshed, his dreams are 
ffUed with inauspicious omens, when he is m a deserted place, 
all alone in the woods, he will be haunted by evil apmts, 
he will be nervous, excitable at least provocations, he will 
be sickly, have no proper taste, digestion, nor assimilation, 
the course of his spiritual discipline will be constantly mteiv 
rupted Therefore, he who is intent on benefittmg himself 
jTid others in their spiritual progress, ought not to think of 
partakmg of animal flesh 

(6) Animal food is filthy, not at all clean as a nounsh- 

mg agency for the Bodhisattva It readily decays, putnfie^ 
and tamts It is fiUed with poUntaons, and the “ 

when burned is enough to injure anybody with refinctt 


taste for things spiritual 

(7) The eater of meat shares m this 
spiritually Once Kmg Simhasaudisa who wm 
eating meat began to eat human flesh, and this abated 
affections of his people He was thrown o^ of to 
inTi gfiniTi Sakrendra, a celestial being, once turned 
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into a havk and chased a dove because of his past taint as 
a meat-eater. Meat-eating not only thus pollutes the life of 
the individual eoneemed, but also his descendants 

(8) The proper food of a Bodhisattva, as was adopted 
by all the previous saintly followers of truth, is nee, barley, 
wheat, all kinds of beans, clarified butter, oil, honey, molasses, 
and sugar prepared in various ways Where no meat is 
eaten, there wiU be no butchers taking the lives of living 
creatures, and no unsympathetic deeds (gataghnita) will 
be committed in the world 




A SANSKRIT-OmNBSE-ENGIilSH 
GLOSSABY 



Ill the follotniig GIoBaary, the fignies after each 
Sttnakrit term refer to pages in the present vorh, the 
figures in parentheses to pages iiid lines in the Snnskiit 
text of the LanXih,atdra, thus 28 — 7 , 8 means p 88, hues 
7 and 8, of the Sanskrit text, the figures accompanying 
“Tbo Sagathaknm” refer to the Tcrses T=the T‘ang 
translation, W=the Wei, and S=the Sung 



A SANSKBIT-CHINESB-ENGLISH 
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Akamshtha C-bliaTana), 208, 324, 327, 329, 331, 332, 346, 

^3^ Akantshtlia hterally means “not the 

least” or “not the smallest,” and the heaven so designated 
18 regarded as situated at the highest end of the Bnpa- 
dh&tn or Bfipaloka, the world of Form According to 
Dr Unrai Wogihara (MahavyuipatH, “Notes,” p 306), 
aka must have been originally agha, and agha ordinarily 
means “evil” or “pam,” but Buddhists understood it in 
the sense of form, perhaps because pam is an mevitable 
accompaniment of form Hence the Chinese that 

18 , the limit or end of form In the Lanl.avat&ra (28 — 
7,8), we have Kamadhatau hatham kena na vibuddho 
vadBhi me, akanishthe kim artham tu idtarigeshu bn- 
dhyase 

ll(T) The idea that the Bodhisattva attams his supreme 
enli^tenment when he is reborn m the Akanishtha Heaven 
and not while he is on earth, i e , m the world of Desire 
(kSmadhatu) , recurs throughout the Lankavafara. Kama- 
dhatau tatimrOpye na vai buddho vibudhyate, rupadhhtv- 
akanishtheshu vltarl^eshu budhyate (“SagSthakam,’' 
774 ), 

(7?) So long as we have desire {raga) based on egoistic 
impulses, we are barred from really spiritual realisation; 
and when we have it, we are no more in this world of 
Desire where existence is too deeply tinged with mdivi- 
duality The Sambhogakaya, therefore, bdongs to the 
heaven where form or individnalily reaches its utmost end 
as the spirits here are no more bound by the mutually 


exclusive sense of a bodily existence Does the bdief in 
the attamment of Supreme Snlightenment upon one’s be- 
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ing reborn in the Pure Land come from this notion of the 
Akanishtha Heaven i For references in the LanlSvatSra 
see pp 28 — 7, 8 , 33 — 15,16 , 51 — 8 ; 56 — 8; 215 — ^14,* 269 
— 4; 361 — 6. Akanishtho virajate, 324, That 

this Heaven is filled tnth brightness is natural, seemg that 
form obstructs and excludes u'hile light intermingles, and 
the Ahanishtha is the abode of Shining Buddhas and 
Bodhisattvas 

Ahshara, 109, !SC^i trord, letter, syllable. Tattram hy ak- 
sharavarjitam (48—12), "The truth is 

detached from letters ” NiraksharatvSt tattvai^a (190 — 
6), “because of the truth bang 

detached from letters " Na ca mahSmate tathigatS 
akaharapatitam dharmam deSayanti (194 — 3), 
i&Sl3C^^(T), “The TathSgatas do not preach the doc- 
trine that has degenerated into mere irords." -Akshara- 
samata, 351, sameness of letters 

Acalg, 78, 225, 262,^&^, immovable, the eighth of the ten 
stages of Bodhisattvahood When the Bodhisattva reaches 
here, he gets nd of discnnunation and has a thorough 
understanding of the nature of existence, realismg why it 
is like mays, etc., how discrimination starts from our 
innate longing to see existence divided into subject and 
object, and how the mind and what belongs to it are stirred 
up , he would then practise all that pertains to the life of 
a good Buddhist, leadmg to the path of truth all those 
who have not yet come to it This is the Bodhisattva s 
Nirvana which is not extinction See above, p 215 

Acitta, 201, 283, no-mind, beyond mentation; AcittaK 
or amttatva. 284, 286, no-mind-ness Such abstract 


ing to the Prasnaparamita class of Mahayana literature 
Aciutya. 146, 201, 317, beyond mentation; 

the underatandmg, that is, 
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(eKKn^j/OijjtanajuuE^rocaratiis&atfa} ; AeintyaparinSniaeynti. 
212, 348, 361, death of mystemus trapB- 

formation or inconceivable transformation-death. This 
has nothing to do -with corporeal existence. It happens 
only to such spintnal bemgs as Bodhisattvas ; Acintyavasa- 
naparinama, 178, mysterious transformation 

that takes place Ttithin the mind (citta), mnlnwg it com- 
prehend an external vrorld of particular objects 

Ajata, 227. 7p^, not bom 

Ajfianakarmatnshna, 167n, ^§9*llil*3£, ignorance, karma, 
and desire — the three motive powers that keep the present 
world a-gomg Ajnanatnshnakarmadih samkaladhyat- 
miko bhavet (203-14), (T'ang). 

“Ignorance, desire, karma, etc are the inner fetters ” (See 
also 68 — ^11, 177 — ^18) Bhagav&n apyajn&natnshnakarma- 
vikalpapratyayebhyo jagata utpattim vamayati (197 — ^14, 
15), (sung) “ac- 

eordmg to the Buddha, too, the world rises from such 
causal combinations as ignorance, desire, karma, and dis- 
cnmmation.” 

:^antaprafa itipari§nddhi , 180n, Tathagata. 

garbhah prakntaprabhasvaravisuddhah (77—15), faiUM 
That the original essence of tiie Qarbha is 
pure and transparent, means that it is absolutely neutral 
and transcends all the logical categories that are derived 
from the duahsm of subject and object This is Sudmess, 
the state of bemg unborn 

^ dvag a , ^n, 354, or non-duality; Advaita. 166, 
287, or Sizi, non-duality 

4^gamavabodhft 273, E*l, realisation. 

■ gatiphala, 323, one of the Pancaphalani, see 

ander Pkala 

79. 203 ff, 356, 363, 365, or 

power of the Buddha which is added to a 
oohisattva and sustains him throtigh his course of dia- 
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cipline This is one of the conceptions peculiar to hfaha- 
yana Buddhism Amitityiishas tathagata^a purvaprani- 
dhanadhishthanena (SvlhSvativyiiha, 55 — ^14), 

^'C, (Sarnghavarman) "Owing to the 

sustaining pou er of the original vows made by the Tatha- 
gata Amit&yus Aaranslitd rSvano . .tathagatadhi- 
shthanSt (3—30), jR?ISl3Wafftiplli*KjW(T) 

Anngnmin, 268, PETE'S" (^J2). one who returns not Ang- 
gnmiphala. 148, the state of not-retum- 

ing. One of the four"£rnits" of the Buddhist ascetic life 
Hramatia), which arc 1 Srotaapanna, 

SIS), he who has entered upon the stream; 2 Sakridagamm, 
JffPE'S’ be who returns once to this life; 3 Ana- 

gamm, (^S), he who never returns, and 4 Arhat 

he who has attained the highest end of the Buddhist 
life 

Anabhmirvritti, 227, fat;®, not rising 
Ana>abodha. 274, /^^S, not knowing Vastusvabhavgbhi- 
nive^ah svacittad ri^j'amSti anavabodbgt pravartate (1®*^ 
4,6), (S)l 

(T). "One's attaduaent 
to the self-nature of realities takes place owmg to one s 
not knowing the truth that what is presented [as m ex- 
ternal world] IS no more than the mind itself ” Obsem 
how variously vastwsvaihava here is trandated by 


Chinese translators mm 

A^abTiiign, sometimes Nirabhasa, 168, 

See also NirSbhasa „„™nse. 

AnShhoga, 43, mm, (Sung), effortless. PU^»^ 


lakshanapraearam (89 — 6,7), 
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(S) “ Owing to the original vows which have 

no pnrposefnl motives, he manifests himself like a many- 
colonred gem in all possible conditions and with infinite- 
ly varied signs.” Anabhogacandrasiityamanimababhuta- 
carya gatiganfiih (161 — ^1,2), MB 

(S) ; iMfr (w) ; mm 

Mmm. m- "Their 

course of life is purposeless bke the moon, the sun, the 
gem, and the four elements ” Anabhogaearya, 99, 216, 
222, 346, purposeless deeds, a life 

free fh»n conscious strivings One of the very significant 
conceptions of Mahayana Buddhism 
Anasrava, 276, MM, non-flowing. Asrava (^M) is some- 
thing which oozes or flows out of the mind and spoils 
generally the upward career of the Buddhist life ; to get 
nd of this is the aim of the ascetic disciplme. The four 
pnncipal poisonous outflows are lust (kama), clinging to 
hfe {IhSva), speculation (drtshtt), and ignorance (avi- 
dyS,) Anasrava is a state free from these impurities 
Anasravadhatu. 349, 360, MMIf-, realm of non-outflow- 
ings 

Animitta, 97, 259, 287, 954, formless, no-form, devoid 
^ appearances It is generally used m connection with 
siinyate and apram/ntam Animitta=nir&bhaBa Aninutta- 
T^tba (or animittadhishthana), 346, path 

or abode of formlessness; A^mittasiddia, 358, 
bhss of formlessness Svatmanam ca samyagammittasuk- 
hena pilnayanti paramsca samyanmahfiyane pratishthSpa- 
yanti (195-7,9), 

(S) ; Wi^g 

(T) "They wiU thus make themselves properly enjoy 
the bliss of formlessness and also make others properly 
abide in the Mahayana ” 

354, not subject to destruction; Aniro- 
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dhaantpada, 292 £, 354, immortality, hfling 

above birth and death. 

Ani^thita, 227, not extinguiahed 

Annjata, 342n, bom after ' Yatha tathagatatathata 

’n£gat£ ’gata evam hi subh'S.titathata ’nagat^ ’gat&, evam 
hi snbhhtih sthavirastathagatatathatam anujatah (Proj 
P 307—1,2), 

(Hsuan-ohnang), 

mmmta, dl 

(Kumarajiva) For the Bnghsh 
translation see The SUtdtes, pp 242 f 

Annttara-samyak-sambodhi 206, 287, 349, 

SSijE^jES, the supreme enlightenment realised 
by the Buddha 

Anutpatti, 141, no-biith 

Anutpattikadharma, 228n, the eight The eight 

ways in whidi the conception of no-birth is established 
are as follows adau tattve ’nyatve avalakshane svayama- 
th&nyath&bhave, samblede ’tha vifieshe hshantir anutpatti- 
dharmohta (jSMtroiaiiiJtoro, zi, 52), 

m. S&fFUSIJA, (Prabhakaramitra) (D 

Things (dharmas) have never been bom because the idea 
of birth-and-death does not obtain in reality (2) From 
that which precedes there is that which follows, and there 
18 no difference between antecedents and consequents, and 
no absolute beginning can be assigned to anythmg (3) 
If anything is alieady here nothing else can tahe its plaee 
unless we assume an independent ongm, which is impos- 
sible (4) The notion of sdf-substancc comes from the 
imag in at ion which IS not based on reality (5) Because 
of relative dependence (paratmira) we assume natnrd 
origin, but in reahty there is nothing that can be called 
self -substance (6) The absolute oneness of perfect hnow* 
ledge {panmshpanna) excludes the idea of otherness 
(7) When the knowledge of complete destraotion (kshayO' 
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jam) IS revised there is never again the assertion of evil 
passions (8) In the DhannakSya of aU Buddhas there is 
perfect unity, and no diilereutiatmg individuation. When 
this eightfold notion of no-birth is realised one attains the 
recognition of the hirthleasnesa of all things 
Anntpattikadhaimakshanti, 75, 107, 125, 126n, 211, 226, 227f , 
287, 298, This is the recognition that nothing 

has heen bom or created in this world, that when things 
ate seen yafhSbhfitam from the point of view of absolute 
knowledge, they are Nirvana itself, are not at all subject 
to birth-and'death In this connection Sshanti seems to 
be somewhat differently understood from when it is used 
m opposition to JShna as in the Aihidkarmdkosa The 
Mahayana Eshanti is an independent notion, and final 
as far as its spintnal value is concerned, for when one 
gams AnutpattikadharmakshSnti one has realised the 
ultimate truth of Bnddlusm The attainment of this 
Eshanti is adhigama. realisation (12 — 10). 

Anutpanna, 166, 227, nuhom AnntpannasvahhBvah, 
122, If there is anything to be called self- 

aubstance, it cannot be snbject to birth-and-death 


Anutpgda. 34, 43, 94n, 96, 123ii,.168, 239, 283 ff, no- 
biith Anutpadam sarvadharmanam, Anut- 

]^do mrvanam. 295, Nirvana means no-birth. 

(Anyfimig that is subject to birth and death is not Nir- 
vana ) 


Mupalabdhgg^ 306, unattainable, unknowable; 

£5SE^^Sm&atva, 286, nninowahility. Bha- 

vasvabhftval akRhauas attvat sarvadharma nopalahhyante 
( 115 - 16 , 17 ), ymuwL ( t ), “ah 

tJm^ are beyond the reach of knowled^ because there 
sudi thu^ as seif-substance and its outward signs ” 

nopalahhyate (210— 

(T), “Apart from 
Mmd-only such notions as Brahm^ etc. are not to he 
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knovm ’’ 

AnabhaTB, 203, 356, Buddhanubliavena 

utthayasanat (22— 2, 3), "Haraig 

nsen from his seat through the power of the Buddha ” 
Auulomikiltshant i, 126n, of obedience 

Anu-yyafijana, 352^ (A+)iSI0, secondary marks of excel- 
lence which are reckoned eighly For detail see the 
Makdvyutpattt, zviu 

Anyonyahetuka, 191, mutuality, Dve ’pyete ’bhinna- 

lakahane ’nyonyahetuke (37—18), 

"These two have no differentiating marks, they condition 
one another ” 

Aparapraneya, 73, 202, not dependmg upon 

another Svapratyatmabuddhya vicSrayatyaparapraneyah 
(133—10, 11), (S) "Not dependmg 

upon another he reflects with his own mtelhgence " 
Apavfida, 157, 165, 180, 247, controversy, refutation 
Eudnshtisainaxopasyiinupalabdhipravicayabh&vSd apavS- 
do bhavati (71—6, 7), MmMMmmAm, 

"A controversy takes place when the 
impossible nature of a proposition based on wrong news 
IS not clearly comprehended ’’ 

Apraeanta (Atinyata), 288, Mf? (^> Bmptmess of non- 
aetion, one of the seven Bmptinesses 
Apratishthita, 95, not-abiding This idea of not 

abiding anywhere is more in evidence m the PrajflapSror 
nata SHtra than m the LankSvatara =anabhmivishta, 
=anabhoga, =apranihita, etc 

ApratisamkhySnirodha, 264, 293, annihilation takmg 

place without premeditated efforts One of the three 
Asamskritas (M 

Apranihita, 138, 141, 259, 287, bemg without con- 
strained efforts One of the three Vimokshas 
ApramSna, 39, 148, 368, MS, immeasurable ApramanSiij, 
igfiti, "four virtues of infinite greatness 
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are (1) mcatri (2) harw^ (3) ‘mtdtta and (4) 
vpeksM 

Apravishtam, 110, not entered Udakacandra ivapra- 
■mhtamrgatam (193 — 5), (T), "like 

the moon on water, which le neither in it nor out of it." 

Apravntti, 127, 227, not ch angi ng , not taking place. 

ApsarS, 69, 70, 

Abhava, 103, 269, 305, 353, non-realit;f Abhavasva- 
bhava, 227, lacking m self 'Substance, (Sik^a^ 

nanda}, (Kumilrajiva). 

Abhijna, 39, 66, 97, 150, 210, 7^#^, six supernatural 
faculties In the Lankavatdra these are generally found 
together with the tenfold self-control (vahta) and the ten 
powers (hala) as possessed by a full-fledged Bodhisattva. 
The SIX Abhijnas are 1 Divyam cakshus, divine sight, 
2 Dtvyam Srotra, divine hearing, 3 

ParacittainSma, the faculty of reading others' thoughts, 
, 4 P&rvanivasSnusmrittjndna, the faculty of re* 
membenng one’s former abodes or lives, 5 Rtd- 

dhwidhtjMna, the knowledge that transforms one’s modes 
of Me at will, , 6 AsravahshayajHana, the know- 

ledge that destroys the evil outflows (impurities), 

Abfaidhfina. 133. naming Abhidhinavinirmuktam abhi- 
dheyam na lakshyate (187—2), 

(T), (8), 

#(W) 

Abhidheya. 133, meaning 

Abhidheyavikalpa. 111. wrong discrimination re- 

gardbmg what is described, one of the twelve subjects of 
■wrong discrimination (vt&alpa) 

^hinirhara. 79, iff. (5|«). 

AbhimveSa. 105, 128, 200, attachment Abhinivela- 

samdhi, 113. dose attachment Apamnito mahSmate 
sarvadharmanam yatharutirlh&bhinivesassmdhih (161 — 

10-11), :fcM, M-wm, Mmm, 
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• • (W). “InnTUDerable, 0 MaliSmati, 
are signs of close attachment to the ‘vrorld 1^ taking letters 
as exactly corrcspondmg to meaning " The Sntra enu- 
merates a few of them as typical 
Abhmnalakshana, 191, differentiatmg marks 
Abhilashana, 200, earnestly desiring, (T), (W), 

The Sanskrit text has ahhilahshana instead of 
ahJnhskana, but the Chinese translations seem to have 
read it difierentb'. SvapratyEtmaiyajnSnadhiganiabhila- 
shanataya, (T); "By earnestly seeking 

for the reahsation of the supreme wisdom which is in one's 
inmost conseiousness" (80 — 1,2) 

AbhilSpavikalpa, 111 f, wrong discrimination con- 

cerning sounds and expressions; one of the twelve Vikal- 
pas VicitrasvaragltamSdhmyibhinivcsah (128 — 9, 10), 

(T);»gettmg attached 
to various pleasant sounds and songs — ^this is ahhU^pa- 
vikalpa " 

Abbjsbeka, 78, gBH, anointed "When the Bodhisattva 
reaches his last stage (dliarmamegha) of self-discipIine, he 
is anointed by the Buddhas with their own hands and 
formally inaugurated as one of them Dharmameghabhi- 
shekabhishiktas tathagatapratyAtmabhOmim adhigamya 




Abbignmaya, 321, 363, inner realisation This is more 
thp Ti an intellectual understanding of the truth, it is 
spintnal Buddhism abounds in terms of this order 
Abhisambodha, 273, being fully awake 
AbhOtaparikalpa, 190, false judgment Arthavi- 

vidhavaicitryabhiltaparjkalpabhinivelan mahamate vikal- 
pah pravartamanah pravartate (150 — 9, 10), ® 

"As a variety of false judgments is given to 
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objects conceived m their multiplicily, there takes place 
a strong nlin g iTi g [to the external world] ; 0 Mahamati, 
this IS the way discrimination goes on asserting itself ” 
Amitabha-Bnddha, 325, often 

AySna, 1 48, triyanam ekayanam ca ayanam ca vadk- 
my aham (65 — ^11), 

Anshta, 354, the imperishable 

ArSpyacaiin, 39, formless deeds What this ex- 

actly means is difiScnlt to know. Does it refer to the life 
m the world of no-form? or is it to be regarded as 
synonymous with anabhogaearyal The mention of arwpya 
{-dnshh) m connection with tirthyadnsht* confirms the 
first mterpretation. 

Artha, 108 S, i|, or or meanmg, or object, or wealth. 
When the term is nsed m the first sense, it stands con- 
trasted to words or letters, and the latter are thon^t 
inadequate to fully describe the former When it means 
objects m general it is almost equivalent to the external 
world, which is, however, better expressed by Vishaya. 
Vishaya seems to have a more collective sense than Artha 
when both refer to the objective world. 

Arthapravicayam, 367, one of the four DfaySnas 

mentioned on p 97, which consists in examining Ihe 
meanmg of a proposition or theory. 

Arthavikalpa, lllf, one of the twelve Vikalpas 

(128 — 5) . SuvamarupyavividharatnarthavishayabhilBpah, 

(T) ; "To get attadied to 
gold, silver, and other various treasures and to the talking 
about them — this is discriimnating about wealth (arfha). 

363n, 368, one who has realised the highest 

fruit of the ascetic life, the ideal saint of Hinayana Bud- 
dhism The Mahayana ideal is the Bodhisattva and not 
the Arhat, for the Bodhisattva does not enter into Nirvana 
like the Arhat, but stays in this world as long as there is 
even one of his fellow-beings left unsaved. Arhattva, 148, 
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lil^i the state of being an Arhat. 

Alahshana, 227, mtbont marks or recognisable signs. 
Alabdha, 173n, ^*5"^ Pvrk‘o t$ {^"^49) is frequently 
used for na Idkshyatc as veil as for na vidyate, and in 
these cases it simply means “not existing,” Bat vhen 
Tattvam is spoken of as ptt-k'o-ti {alabdha), it refers to its 
transcending the reach of relative knovledge or discursive 
understanding. Tattvam bhiitam niscayo nishtha prakn- 
tih svabhavo ’nupalabdhih tat tathalakshanam (228 — ^12, 

(T) “Truth, reahty, certitude, limit, origm, self-nature, 
unattainability, incomprehensibility — these are the marks 
of Suchness ” See also under Anvpalabdhya 
Alatacaltra 96, fire-circIe, one of the several com- 

parisons adopted by the LankSvatara to illustrate the illu- 
sive nature of existence A real wheel or cirde comes into 
view when a fire brand is rapidly turned round, but m 
reahty there is no wheel, being a mere vision 
.Avalokite&vara, 332, 

Avastu, 119, non-reahty , Sa ca na vastu navastu (108 

— 9 ), 

Aviifnlpn, 106, non-disenminating, Ayikalpajngnat 

279, 296, non-discnminative wisdom, Avikah 

papraeara, 72, realm of non-discnmination, Avikalpa- 
pracarasthitasya (9 — ^2), (T) , 

^(W). 

Avidya, 74, 81, 362, ^§0, ignorance 

Avidyamanatva, 2 84, existing Avidyamanatv^ 

tasya mmiadhea tarn samadhim na jSneti na samj^w 
{Ashtasahasrtka, 24r-S,9), 

AvinSia, 159, not to be destroyed; AvinSsita,.^?, 

not dissolved Samyagjnanam tathatfi ca mahSmate 

SatvSt Bvabhavah pannishpanno veditavyah (227— lo-l )> 
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“As Eight Enowledge 
and Suchnesa are indestructible, they are to he regarded as 
Perfect knowledge, of the three SvabhSvas ” 

Ashtottaram padasatam, 40 f, the 108 clauses, 

Aditottaram pra&iasatam, 38, "SAKt the 108 questions. 
Asambhiita, 227, not combined 
Asamsknta, 119, 264n, 279, The Hmayana philos- 

ophers dmde esistence into t\ro mam groups, Samsknta 
and Asamsknta The Samskrita 

comprises such dharmas as are tied to diains of causation 
and capable of producing eSeets, -while the Asamsknta 
exists unconditioued The three dharmas belong to this 
head space (dkaSa), Nirvana, and a negative state due to 
the absence of proper conditions 
Astmasti, 112. 116, bemg and non-being 
Asvabhava. 287, being -without self -nature, asva- 

bhavas:!gfinya^nairStma=anutpanna Asvabhsvatva, 39, 
the state of being -without self-nature 

■^kS§a. 137, 264, 293, 303, 868, sky, space. 

■^ata, 340, 2K, come, amved 

Agantnkleaa. 186. Kleia literally means “pain,” 

“external dust,” “affliction,” or “somethmg tormenting” 
and is translated as As there is nothing so torment- 

ing spiritually as selfish evil desires and passions, Meia 
has come to be understood chiefiy in its derivative sense. 
In the present -work the term is rendered “evil passion” 
arising from egotistic impulses, that is, from the concep- 
tion of a permanent individual soul-substance. Here both 
the T‘ang and the Wei have “external dust,” for 

Sgantu-Meia, while the Wei has besides ^0, as if 
the latter were not sufficient. For further account see 
onder KleSa 

Ajmanj^ 94, IM, 169, 289,^, ego-soul; atman=svabh3,va=: 
pudgala Atmakatva, 134, self-substance Atman 
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means nnythiiig MibstflitlinUy conceived tliat remains 
eteninlly one, unc]inii{red, and free When an cgo-sonl 
(pwlt/ata) IS tlioiipflit as sneh, that constitutes the atm- 
(fpsAfi When the reality of an individual object 

{tlharmn) ns such is denied, this is what is meant bj 
tlhtttmanmrtitmm 

Atninsiida. 138, Iheorj of ego TlrfhakalmaiSdopadesatnlyas 
tntlirig.'itiiparhliopade^n nft bhavati (78 — ^18, 79 — ^1), 

(T) "The tnthSgatagarbha 
of which 1 bponk is not like the doctrine of the ego main* 
tamed by the philosophers ” 

Atmnsnkha, 141, {^SS, scIf-eniojTucnt Tathaiva bEK 
iitmasiikhnnirsutiribhiirishinab (237 — ^10), 

(W) “Like those ignorant people who 
seek after Ninana for their self-enjoyment " Atmahitam. 
214, @|!l, benefitting oneself. 

Adariinsumbn (or prativimba), 188, mirror-ima^ 

Adarsnvimbndnrsanavat (44 — 10), 

(T) } like a minor rellcelinp images 
Adiinnviiiirina, 258. or 

Annntarya, 3G3, ^Rll (ig). the Use most sinful deeds that 
result in the offender’s being subjected to an “umnter- 
rupled” senes of tortures in hell 
Abhrissaro'nmrmn. 2 C1, or ?c. » heaven, 

belonging to the world of Form {rupaloU), where no 
sounds arc heard according to a commentator, when the 
inhabitants wish to talk, a ray of pure light comes out of 
the mouth, which serves as spcedi 
Avatanagrama, 362, hamlet of sis houses 

Artpya, 148, 368, There arc four Samapattis (^$ 

srcoming togcther=mental collectedness) belonging to tae 
world of No-form(orfipffloAa) 1 AkSiSnaniya-ivaianam 
tl*® separated from the realm o 

form and matter, is esclusively directed towards mtoW 
space, It is said to be abiding in this form of concentration 
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2. T%sMmmntya* When the mind gomg 

heyond mfinite space is concentrated on the infinitnde o£ 
consciousness it is said to he abiding in this Samapatti. 

3, Akimcanya" When the mind gomg even 

beyond the realm of consciousness finds no special resting 
abode, it acquires the concentration called “kno'wmg 
nowhere to be ” 4 NawasamjMnasamjiia" 

M The first three Samapattis are designated from the 
disciplinary pomt of view of the yogm himself, while the 
fourth gams its title in regard to the nature of the con- 
centration which is neither in the sphere of mental activi- 
ties nor out of it. 


143n, 305, SA, or SI6, the wise as distinguished 
from the ignorant (avidvat), the simple-minded 
(bdla), the confused (bhranta), and also from the 
philosophers (tirfhaka) 

isgajfiana^Se, 81, 102, 119, 128, 140, 141, 148, 147, 279, 288, 
340, il§, supreme wisdom whereby one is enabled to loolc 
mto the deepest recesses of consciousness in order to grasp 
the inmost truth hidden away from the sight of ordmary 
understanding ATya 3 nana=prajna In the LankSva- 
fan, it 18 generally found m such combinations as svapra- 
yatmaryajndna or dryapraiydtmajmna AryajnSngftfllf- 
^us^U4, the eye of supreme wisdom, also called 

’ ^ajPanasvabhavavastn. 277, 
, supreme wisdom as constituting the 

n existence. Kim idam. . viviktadharmo- 

nec n hiiyata aryajnanasvabh&vavastudesanaya 

unhnM tv** deniest the truth of negation by 

substanc^ existence of a reahty which makes up the 
mbstauoe of supreme wisdom ?" r*. 

5 ?»stu8vabhava ( =arya3fianaBvabhavavastu) , 305, 
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Alambann, 183, 192, or resting or depending 

upon Tad lietTuIambanatVdt. . saptlnam vijnanSnani 
pravrittir bhavati (126—17,18), 

(T), (s); 

Observe how widely the three 
translations differ from one anothei T'ang agrees with 
tlic Sanskrit, Wci gives no sense, while Sung adds an 
unnecessary uhicli altogether changes the meaning of 
the context Alainbrilainbva , 241, mutual de- 

pendence, subject and object; Alambavigata, 144,3lftS||(— 


flee fiom all conditions 

Alayavnudna. 3. 38, 67, 81, 97, 99, 103, 108, 167, 171 ff, 125 ff, 
178 ir, 180, 182 ff, 186 ff, 192, 195ff,-208, 281, 299, 

or ^rtLpSf^llBSKW), the all-conserving mind, Alaya- 
Yijilnnodadhi, 6 7, Alayaugha, 171, 

Avarana, 348, |5^ or that which hinders the xealisation 
of the truth , Avaranadvava, 132 The two hmdrances are 
conativc and intellectual, ileS&vatana 
jncySvttia^a The latter is easier to destroy 

than the former, tor the will to live or the egoistic impulses 
arc the last thing a man can bring undei complete control 
Asrajm, 158, 183, JgIffS, tliat which constitutes the bams of 
the various Vijnanas, that is, the AlayavijnSna, isr^ 
paravritti, 184, i evulsion or turning-over which takes 

place at the basis of consciousness, whereby we are enabled 
to grasp the inmost truth of all existence, liberating us 
from the fetters of disonminatton All the Buddhist dis- 
cipline aims at this catastrophe without which there is no 
permanent conversion . svacittadn^abahyarthapaii- 

jnanad vikalpasyasrayaparavnttir moksho na nasah^^ 


—15,16), 

(W) 


»illft>PJS8(S) ; * 


here, Wei is 


wuf la ^ . ,-11 ia 

generally dumsy and not quite to the point, while Sung » 
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too brief tending to obsourily. T'ang agrees vdtii the 
Sanskrit text. ‘ ‘ When it is thoroughly comprehended that 
the external world is no more than the manifestation of 
one’s own mind, there is a revulsion at the basis of dis> 
crimination, which is emancipation and not destruetion " 
Paravnttam hi tathath viharah kalpavarjitaih (“Sagttha- 
kam,” verse 151). (T) ; 

MM’ Si^J5ll^^(W). “The revulsion is Sudiness; the 
abode is free from diserimmation “ 

Israsya parSvrittim anutpadam vadamyaham (202 — 3), 
296 The first line of this gdtha reads - Cittam dmSyavi- 
nirmuhtam svabhavadvayavarjitam 

s. mmEm, mm 

^ya, 355, ^si, desire 

•darava, 276n, 284, jH, impure outflows of the mind, which 
are also known as KleSa (^^). The three impurities are 
kSma {^, desire to possess), bhava will to live), and 
avidya, (^§3, ignorance) . When drtahti (M., wrong view) 
is added, we have the four impurities See also under 
AnSsrava 

leehantika, 219n, — SllSaSs those who are destitute 

of the Buddha-nature 

jtaretara, 288, reciprocity, one of the seven kinds of 

Emptmess. 

Indra, 354. HPBIi. 


Bj^eda, 73, 123n, cuttmg ofiE, destruction; TTccheda- 
iSOTata, 128, {f^^. See also Sdsvata. 

Pechedadarsana. or Ucchedavada, 120, 215, negativism 
or nihilism opposed to etemalism; the philosophical school 
which teases that the world is destined to come to a total 
extmction when the law of causation works no more. 
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186, contaminated (by external 

TInalakshana. 200, seeing clearly, 

(W) BahyabhavabhaTopalafcshanataya, 

(T), gl^fm(S), mm m ^mtSc (W) ; “by wen 
TiT^ ^^aratjitifliTi g the tmteal nature of the external objects 
(80-1) 

UpSya. 34, 88, 91, 97, 99, 132, 138, 314, 36o, :&6l means, 
expediency, method, contrivance; UpSyakausalya, 1 9, 346, 
367, 11*5 skilful means, Up&yajfiana, 335, 

The idea of “skilful means” is an important one in Maha- 
yana Buddhism and inseparable from that of a great com- 
passionate heart moving the whole being of Buddhahood. 
It is not enough for the Bodhisattva to have AryajnSna 
or Frajna fully awakhned, for he must also be supplied 
with nphyajnana whereby he is enabled to put the whole 
salvation machinery m practice according to the needs of 
hemgs 

TJbhaya-anubhaya. 112, or Ubhaya-nobhaya, 116, 
bothness and not-bothness 


Biddhipada, 39. orf^JS., miraculous psychic powers 

attamed by means of Samadhi There are four ways of 
reahsmg the Samadhi through (1) the will-power {chanda, 
^), (2) thought-power (citfa, it'), (3) strenuous efforts 
(virya, filSi), and (4) deep thinking (mimdmsa. SS). 
Biahi, 354, ■(jlj, hermit-philosopher 

Ekaeittam, 269, — -it*, one mind. 

.^atva-anyatva. 112, — Jg, oneness and otherness 
Bbam ajn akdiaram nodahntam na prav^^ritam, 213, 

not a word has been said nor declared.” The Zen 
masters’ favourite ntterance, 29+%#— comes 
from this statement 

828, 351, 358 ff, — ^ One Vehicle or 
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Vehicle of Oneness This is identified \nth MATiay aTm 
Ekavanavabodha, 361, reobsation of the One Vehiele 
YathdbhutavasthanM apravntter vikalpa^a (133 — 

16 ) (s) , m 

(1*) *' [I'he realisation means] the eztinetion 

of -nTTong discrimination by abiding in Suehness ’’ 
Ekdgra, 85, 121, — oneness 


Kara, 292, 353, the hand 

Karnna, 101, 339, love, a compassionate heart 

Kartri, 130, 139, creator 

Karma, 182, 186, act Nakarmaprabhava, 145n, 325, ^ 
not karma-created Sarve hi ninmtabuddha na 
karmaprabhavEh (242 — ^12), — (T), 
Karmabija, 197, 3^®'?', karma-seed, Karmavarana, 212, 
311^, hindrance to the attainment of Bodhi, which uses 
from the past karma, Kannavijfigna, 187, 

Kal^pah pratyayunam (ca pravartate nivartate, 202 — 9), 
297, (T) “Because of a concate- 

nation of causal chains there is birth, there is disappear- 
ance ” 

ICamadhatu, 79, world of Desire, one of the tnple 

world {triloka, Hlf-), the other two being the world of 
Form (“feilf) and the world of No-form 
K'fiTnn.bhava-dnshti-a'ndya, 276n, which make 

up the contents of Asrara (W, evil outflow) 

Kaya, 308, system, body, Kayasamata, 318, 352, 

[ An the Tathagatas are] the same as regards the body, 
[because aham ca tathagatB dharmakayena oa rupa- 
lakshananuvyanjanakayena ca sama nirviiishtah (1^ 


6f)], RMMww. 

TTSi-ana, 122, 146, 188, 302, creator, deity 
TrscTifiin, 360, a piece of wood Yatha hi kashtham u a- 

dhau^. (135-8), 

En|alanSsra^l98, 253, UlSiSS. good virtues free from 
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evil fl<mings, enjoyed by tbe mse when they are deeply 
dnink in the bhss of the Samadhi and abiding in the bliss 
of existence as it is. 

Knsalamula, 72, 93 f, W&lit stodc of merit. 

Ejntaka-alintaka, 116, made and not-made, or done 

and not-done. 

Knpa, 339, pity, compassion; Kjipatma, 869, pitying 
thonght Mamsam sarram abhakshyam kripatmano bodhi- 
sattvasya (245-8), (T'ang). 

“The Bodhisattva with a pitying heart ought not to eat 
any meat whatever ” 

Ejij^, 198, ffi action; Kriyabhivyakti, 307, J9ff^50T 
^), manifested work. 

Khshtamanas, 178, Manas contanunated. 

KleSa, 186. 224, 256, 348, jgfS . Klesakshaya, 130, 
the extmction of the enl desires ; IDesadvaya, 132, 
two lands of evil passions, primary and secondary , Klesa- 
jfieya, 35, 36, 37, that is kleiSvai ana and ygeyfivoro^o, 
hmdrances caused by the evil passions and by intellection. 

Klelakbyavivarjita, 360, 

hberated from the evil passions so called, Kle5S.varana, 
177, hindrance of the Elesa Klesa is generally 

divided into two groups, pnmary and secondary The 
primary compnse such evil impulses that he at the founda- 
tion of every tormenting thought and desire. They are 
SIX in number 1 rdga (desire to bare), 2 praitgka 
(anger), 3 mudhaya ^ (folly or ignorance), 4 mana ® 
(self-conceit), 5 dnshtt ^ (false views), and 6. vtcdntsa M 
(doubt). Sometimes, 1 atmadnshfi ($1^, the behef in 
the existence of an ego-substance), 2 atmamoha (^jSt 
ignorance about the ego), 3 Simamdna(^^, conceit about 
the ego), and 4. atmasuMia (^20, self-love) — ^these four 
are regarded as the fundamental evil passions onginatmg 
from the view that there is really an eternal substance 
known as ego-soul The secondary EleSa are sometimes 
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twenty, sometimes twenty-fonr, sometimes only mneteen, 
according to the different schools Vasubandhu's Trmh'k& 
gives twenty-four 1 impatience (i|:, krodJui), 2 hatred 
(®, upanaha), 3 hypocri^ mralcsha), i stmgmg talk 
(iiS, piadSsa), 5 envy (M irshya), 6 stmgmess (@, 
tno/sanja), 7 deceit (at, rndj/e), 8 duphoity (^, iSthya), 
9 arrogance (^, tnada), 10 hurting others (%, wAtnisc), 
11 shamelessness ahri), 12 recklessness (4^18, 

atiapd), 13 torpidity sfyBnam), 14 restlessness 

vddhava), 15 unbelief aSraddka), 16 in- 

dolence ’kauSidya), 17 thoughtlessness 
pramada), 18 8enselessnes% mushttaamnUtB), 19 

uncollected state (or unsteadiness) of mind (^3Li vik- 
shcpa), 20 inaccuracy of knowledge (^PlEJl, aSamprajan- 
ya), 21 evil doing (M1^, kaukntya), 22 drowsmess 
(l^{E£> mtddha), 23 investigation (^, mtorka), 24 reflec- 
tion ((^f medra). 

Kshanikam, 194, ^(|9iS. momentarmess 

Kshanti, 126, S,, generally tran^ted “patience," or “resig- 
nation,” or “humility,” when it is one of the sue or ten 
Faramitas But “acceptance,” or “recognition,” or 
“submission” will be better when it occurs in connection 
with the dharma that is unborn La the AbhidkarmakoSa, 
Chapter VII, Kshanti is used in a way contrasted to JnSna 
According to it, Kshanti is not knowledge of certamty 
which Jnana is, for in Kshanti doubt has not yet been 
entirely uprooted Its eharactenstic is to enquire, to m- 
vestigate, to examme so that an mtellectual understandmg 
may turn into mtuitiTe certamty whereby errors are 
totally destroyed, never to assert fhemsdves agam In this 

case, jnana=pari 3 fia=pra 3 na=adhigama=abhisaniayB= 

svasiddldlnta=praty5tn^rya3nina, while KsMnti is an 
mtdligent recogmtion of a theory or doctrine For the 
ten kmds of K^anti, see p 126 f 

TTBbitigarbha. 832. 
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EZfaa, 353, sky. 

Khaeitavigraha, 84, a painted figure on the wall 

(fikitU), 

Khanjagardabha, 340, a lame donkey . iva cittaprejna- 
;]nanalakshanam hitva (50 — ^1), (T'ang), 

“throwmg away such thought, wisdom, knowledge as 
resembles the eharaeter of a lame donkey.” 

Khyfitivijnana, lS9ff, ^Wi, which almost corresponds to 
perception 

Gagana, 353, SIS, shy 

Gata, 840, gone, departed; Gataghrina, 371, 

unsympathetie 

Garbha, 1 77, JK, or B&, womb 

Garbhakosa^atn. 177, itMM’ ^he dualism of the Gar- 
bhakosa and the Yajra is the attempt by Shingon philos- 
ophers to describe the constitution and development of the 
spiritual world The Garbhakosa conceives the world as 
a stage on which Yairooanabnddha residing in the inmost 
heart of every being develops his inherent possibilities, 
whereas the Vajra depicts the Buddha in his own mani- 
festalaons The pictures illustrating the scheme and pro- 
cess of these developments are called Mandala (SPBjH). 

Guna, 7 4. 130, virtues or attributes. 

Goeara, 104, 340, Biff, experience, mental attitude. 
Oocara, literally meaning “range for cattle,” or “pas- 
turage,” 18 a field for action and an object of sense In 
the LeeabSvatSra it is frequently more than that, for it 
points to a general mental attitude one assumes towards the 
external world, or better a spiritual atmosphere in which 
one’s being is enveloped Artha which is also translated 
as ^ is an object of sense, while Tt5&ai^0 also meaning^ 
has a more general connotation since it designates a world 
of partienlais as objects of mental activity. (TarMkanam 
avishayam Sravakanam na eaiva hi,) yam desayanti vai 
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n^thah pratyatmagatigocaram (49 — 4,6), 174 

“The 

'world-leadcrs teach the state of consciouBness realised by 
their inner perception, whudi is beyond the realm of the 
philosophers and the Sriivakas ” 

Grahaka, 195, IS JR, seizing, one who seizes or perceives, 
Grabana, 127, 294,tSJK, seizing, perceiving, Grahya, 195, 
JgffJR, seized, that which is perceived. Grahyagrahaka, 
97, 116, 201, jBfl Rfi BlR, that which is perceived or appre- 
hended, and that which perceives or apprehends 


Ghoshanngakshanti , 126n, Kshantr in sounds This 

IS understood to mean the ready, willing response which 
IS made charaetenatieally by the devout follower to the 
verbal instruction of his teacher 
Cakshnrvijfiflna. 178, 188, DIM. the sense of vision 
Catusbkotika. 116, 122, 132, 134, 185, 165, SPIw 

the four propositions 

Citta, defined, 176, as the whole system of vijnSnas, 180 ff, 
“originally pure, 174, jfr, mind Ct«o is generally trans- 
lated as “thought,” but m the Lankavatara as m other 
Mahayana sutras may better be rendered “mind ” When 
it 18 defined as “accumulation” or as a “store-house’ 
where karma-seeds are deposited, it is not mere thought, 
it has an ontological signification Cittam vikalpo vijnap- 
tir mano vijnanam eva ca, alayam ^ 

cittasya paryapah("Sag ”459), 252 

filambya manogatisamSirayam, l»etum dad^o^^a 
vijnanam ca sama&itam (127—10, 11), 250 

|gf^,&H(Win“SagSthakam ) 


G-L0S5ABT 


rfiTiw gTvS 'fcrLLa^. rf^yar:. 24S. (T/ : j&#^E 

^ ("W) : Twrt etercaHy crKScecir. cr rsctrsjL cr in- 
tJEffidaL Tb& •gfcolg Tgrsg (^"‘•SagarFalbi'r:." 103 ) nnsifcsr 
rir fai I " » T V » >rf rg~t nfcjxEL narxs l:jT:ir£a7asa=>iars=:_ tcc- 
tanlrariL fcf •vijSaraaS. ijisalafccsalan fer tai. 

recEEis etercalEy retaialt iTarrs i=.<r-es iz. -wayss 
tbe Vqrar.a taimg rn. f±ar is tresented g£±sr grrcd cr 

Eflt-gOOd." 

Citi-g’^ i:::;»T-<s ea -vijztRaTZ. S9. ew , IxffK tEres 

are fomd fa. eontfeatfcr. i£EC’3mrL± ii& LaHiaifzrara 
nearing tire viole lac.cErzerj' cf rresZalizz. 'Ween: Canx. 
is tfcas couTiIed. it eoerffiacads to tie esrpScaiei ccrscicts- 
aess. Le. Creta iz its relctivE aspect £=d t&erefore tccetEer 
TICTCiL false tii w* r r r-fT-^f fn r ... -<■?: C i»’rr T-r Tr:.->? « fj ~-trgTrVa*- 

pasc3i£5Tiscr2u (215 — 5) 

S:.. 


C f tt a i z •v isE a r gsaa EardE a Tr . (jrSrara terJie p r avartai c. ISO 
—7). 179. (Tj. ‘^Tbe i==d is 

fcaard ap ly aa eszerral veii speedteSon pxs wcana 
in cperadoii.'* JnSaa. fa tfcs case £s tfce reasczfzgr fcecEry 
azd stands contrasted to PrajfS •wEf'i fe tie "'r r -r r - g e 
faculty raearZ fer CTr . g p ~r»^ tiue traascecdertal -crntE- 
Cfttazz M faaidSStaEaycnTF. fijj. ^^t£rif»fe f Ti ^ “Tee 
mied is tfce origiz of tfce trip^ ■wziii.'' 

Cfctatfc fci sarrei (sarratra sarracefce^z v art ate "raarsi 
gjibyare sabdfcis dbranrStrai. fcy — 7- . 

£43. Jsti6^K#Sr 

{■?D -- iC*^— ^4xa 
S(T). “AE is Edcd. infzd pervades fz all places, iz aE 
tfce feodies. Tfce iszcraiit perceive rr-rT-r pTfetyL tez gr-g^x 
is rotting predieatfe iz USai-crly.''' 

Cittam rtcadavitavvan. r a fcvacr: pr g^T-tnrrg — cs 
-£Se^^i 6 (Sczrrajrvri. “TA BccfcsatrvgJ sSrrrV 
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have his thoughts awakened without abiding in anything 
whatever ” 

Gittakalfipa, 192, (T, S), mentation-^tem Citta- 

kaldpaJi pravartate ’nyonyahetnkah (127—3,4), 

"The 

whole mental system is evolved mutually condibomng 
[like a bundle of bamboo-sticks] ’’ 

Cittanirabhdsa, 346, the mmd that has no form 

Cittabah 3 *adarhana (42 — ^10, 11), 243, (T) , 

mmjl (S) , (W) W was evidently a 

different text 

Cittamanadimatisamcitam, 176n The complete hne reads 
Avidyahetukam oittam anadimatisameitam (368 — ^15) 

(T) “Ignorance accumulated over 
and over again owing to imperfect intellection smee 
the infinite past is the ongin of the mmd " 
Cittamanomanovijnana, or eittam manas ca vijnanam, 73, 98, 
119, 182, 150, 168, 172, 2U, 221, 226, 246, ic> 
Cittamatra, Mind-only, or Mmd-itself, CittamStram 

lokam, 243, the world is Mmd-only BShya- 

bhavSnabhyupagamit tnbhavaeittamatropadefad vicitra- 
lakshananupadeidt (208 — ^13,14), 

(T), 

(s) , m0M) 

(W) 

""Why? Because I do not admit the existence of an 
external world, but I teach that the triple world is 
Mmd-only and do not teach about signs of multipheity 
Cittamatram yada lokam prapasyanti jmatmajah, tada 
nairmamkam kayam kriyasamskaravarjitam (73 8,9) 

(T) , mmmf (s) . 

the world is seen by those bom of the Buddha as no more 
t han TnyHj they assume a variety of bodies which are free 
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from [consfxaiued] activities and conditionalities.” 

CSttamStradri^a. 123, etc , or simply, eittamfitra, 

IS one of the principal phrases recurring in the 
Lankavatara Ye grahyagzsdmkabhmivishtSjh svacittadpi- 
^amatram n&vabndhyante . . . (104 — 8, 9) , 

■■■■ (?) "Those who ate 
attached to the notion of dnahty (object and subject) fail 
to understand that there is only what is seen of the Mmd.” 

Cittamatravmirmuhtam nopalabhyate, 180, 

“Apart from mmd nothmg is attainable, that is, compre- 
hensible”; m other words, Dniiyaeittaparijnanad vikalpo 
na pravartate (343 — ^17), (T). 

“When what is seen [or an external world] is penetrat- 
mgly understood as Mm d [-itself], discnimnation never 
takes place ” “Unattamability” or “mcomprehmiBibil- 
ity” means that the thmg is altogether beyond the reach 
of analytical, relative knowledge See also under Anupala- 
bdhya 

Cittavikalpalakshana. 179, Svacittavaicitrya- 

vikalpakalpitatvftt .vaimtrysbhSvalakshai^bhinivegat. . . 

( 152 - 2 , 3 ). mmmm ( t ). 

“Smce one’s own mind is discriminated under various 
forms of disemninatiion and smce one gets attached to a 
variety of signs of existence” . 

Cittasvabhava, 68, the setf-nature of mind, mind as 

It is, mmd m itsdf 

Cittena clyate karma, 1 76n. 249. (T, S) (|g^S 

W) The whole Ime runs. . . jnSnena ca vidMyate (158 
— 3). “Karma is accumulated by mind, and arranged 
in order by Juana, [analytical knowledge m contradistinc- 
tion to Prajna, which is transcendental, intuitive know- 
ledge].” Sung evidently had a different text as it reads 
mst^ of Hl^ or is perhaps for 

mciyaie as in the “Sagathakam,” verse 285, where this 
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Ime IS repeated. 

Oittodadhi, 188, mind-ocean 

dadhitaranga acyneohiana (44r— 11) 3B>sa.i*i 

“the waves of the nund-ocean 
are uninterruptedly [stirred byj the wind of objeetivily ” 
jCij^ manifold, Vaieitrya, citrata, manifoldness; 133, 181, 
2^1 


98, *l3£?e^ Wish.gem Visvarupa- 

antamanisadnsfi (7^15), (T), "it is 

like mam-gem whieh takes all colours as wished " 

Ciyate, accumulated, from\/ct meaning "to ac- 

cumulate ” 


211 f, 348, 5E, death There are tivo kinds of death, 
one of the physical body and the other of the super- 
ph 3 rsical, which is a sort of svkshmaiarira assumed 

by a Bodhisattva See also Actntyapartnamacywtt 


Chindati, 250, T or ^jBU, to discnnunate or distmgni^, 
froniv /’ ehidf **to split,’^ "to separate " This word appears 
in the following connection Oittena dhgryate kayo mano 
mayati vai sadfi, vijnSnam cittavishayam vijSBnaih saha 
ohindafa (323-4,5) 
if. (W); 

% T @ »fr ® if (T) “Blind (cttta) sustains the 
body, Blanas always reflects, the [BIano-]vi]SSna together 
with the [sense-] vijnanas discnmmates a world of par- 
tLculars created by Citta " 


Janmahetn, 267, birth-cause. Animittadarfianam eva 
4reyo, na mmittadarSanam, nimittam punar janmahetn- 
tvada&eyah (200-3,3) mSM.. 

means that when the reality of a phenomenal world 
IS asserted and adhered to as such, one is led to accept the 
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doctnne of birth, i.e. of eansation even beyond the realm 
of relativity. 

Jalaeandra, 110, B water-moon. Sa (tath3gatabhn- 
nuih) pratilabhya sattvapanpacanataya vicitrair nirmapa- 
kiranair virajate jalacandravat (227 — 3,4). 

mmmt, cs); 

E, wsmm. mm$r, cw); 

^iPSKfiHE. immc, (T). "At- 

taining Tathagatahood, he manifests himself, in order to 
bring beings into maturity, m various transformations 
shinnmg like the moon m water " 

Jalpo hi traidhatnkaduhkhayanih , 269, ^(^)S (T) ; 

To complete the line* tattvam 

hi dnhkhasya vinasahetuh (186 — 9) (T). 

"The truth is the destructive cause of pam " 

Jati, 186, is generally rendered as but here means the 
genume state of a thing as it is m itself, 

Jambflnada, 93, gold from the JambO river. 

Jina, 354, victor, an epithet of the Buddha ; JmadhStu, 
261, Buddha’s relics, hard substance left after the 

cremation of the body, same as sanra which see; Jina- 
putra, 38n, sons of the Victorious One, 

meaning Bodhisattvas 

Jiva, 130, life, or vitality regarded as a pnnciple 
Jnana, 84, 139, 160, 272, Jnina is a very flexible term, 
as it means sometimes ordinary worldly knowledge, know- 
ledge of relativity, which does not penetrate into the truth 
of existence, and also sometimes transcendental knowlec^ 
m which ease bdng synonymous with Prajna or Arya- 
jnana See the LaMcdvatara, pp. 157-8, where the dis- 
tmetion between Jnana as transcendental knowledge and 
VijnSna as relative knowledge is fully distinguished 
Asangalakshapam jfianam vishayavaieitiyasa£tgaiakshanam 
ca vijnanam (157—14, 15), 272, 

(T); (W); 
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(S). “ JfiSna is non-attachment, 
Vijnana is attached to an external “world of parbeulars " 
Jnanakaya, 33S, knowledge-body, =DhannakayB, 

=TathagatakSya 

Jnanam lokottaram, 139, super-worldly know- 
ledge , Jnanam lokottaratam, 139, supreme 

supra-worldly knowledge, Jnanam lauhkam, 139, 
worldly knowledge , Jnanam finbham , fi&nte kshantivi- 
Seshe “vai jMnam tSthagatam subham, samjayate viseshir- 
tham samudacaravarjitam (158 — 9, 10), 277 

(S,W,T) “The 

immaculate Tathagata-knowledge is obtamed in the 
Elshanti [acknowledgment or assertion], tranquil and most 
excellent, and it gives birth to the most excellent meaning 
whioh transcends all doings“, Jnanam anasrava, 225, 258, 
pure knowledge, which is free from the taint of 

egotism 

JBeygyarana, 117, 212, 361, hindrance of knowledge, 

generally coupled with EleSavarana, hindrance of passions. 


Tattyam, 106, 109, 114, 126, 131, 146, 150, 173, 195, 278, 
KK, truth Tatha hi aksharasaohsaktas tattyam na yetti 
mamakam (224 — ^1) (T) “Like- 

wise, my truth is not known to those who are tied to 
letters ” Tattyam aksharayaryitam (48—12), 

(T) “The truth is detached from letters " Tattyam 
pratyatmagatikam (kalpyakalpena yarjitam, 48—14), 174, 

(T). Tattyam dtflikhasya yma; 
fiahetuh, 133, truth is the destroyer of sorrow 

See also under JeH^a 

TattyaanSna. 335, It knowledge of absolute truth which 
IS contrasted to Upayaafifina, knowledge of means, 

or of particulars 

Tathata, 26, 38, 99, 107, 114, 118, 120, 127, 146, 155 f, 161, 
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17311, 212, 275, 278, 334, 341, 342 f, 346, 355, 367, Mitt 

fata- je ^. t ), ^sn- 

ngftffi. diiIlJ^feT),Ma, Tathatsifigna. 

106, 310, *bnddha. 38. Tatha- 

tSlambanain, 367, ^bis is the third of the foor 

Dhyanas deseribed in the LankSvatara, p. 97. The object 
of the discipline is to realise the suidiness of truth b7 
keeping thoughts above the duabsm of being and non- 
being and also above the twofold notion of egolessness. 
It IS the Dhyana ‘depending upon suehness.” Tathata- 
vaatn, qg‘SjRjigjin (S) , (W) , (T). 

See under yostu. Tathatavasthana. 306n, ("W), 

(T), abode of suchness. 

Tatha, 340, fa, thus , Tathatva, or tathatva, 278, fafa, thus- 
ness, or suehness 

Tathagata, 339 ff, This term may be divided into 

either of the followmg formulas tatha -bgata, or tstha+ 
agata In the former case, it is -fa^, and in the latter 


Tathagatapurvapramhitatva. 150, 3to5^E$:J® (T), Tathagata’a 
original vow "at sarvasukhasamapattipanpfirya sattvanam 
na kalpayanti na vikalpayanti (231 — ^13) 

(s) ( t). 

Tath&ga taavapratyatnifiryajnSnadhigamam nirvSnam (200 

7, 8), 295, 3i*n3j£?58gSIS. (T). See 

also under iVtrvdna 


^thagatakSya. 97 f, 141, 317,Sn3S#, Buddha-body. 
Tathagataearbha. 3, 73, 85, 103, 105, 121, 137^ 176, 177, 
179 f, 182, 185, 193, 194^ 198, 201, the womb where 

the Tath^ata is conceived and nourished and matured ;= 
the^ llayavynfina fully purified of its habit-energy 
(vdsand) and evil tendencies (dausMhrOya ) , TathSgata- 
garbho mahSmate kusalakulalahetukah (sarvajanmago^ 

nmm 

(T) ; tin CR») (W). 
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“The Tathh^atagarbha which is the cause of goods as well 
as evils creates the various paths of existence", Tathagata- 
garbhahridayam, esha mahamate panmshpannasvabhavah 
(68— 1), 159 (T) 

Tathggatficintvagativishayagoeara, 359, 

immmsh (T) , (w) , 

(S) Vtskaya is gocara, and firocffni vtshaya, 
both being pioperly rendered as In the present 

work I have generally “realm" or “subjective attitude," 
for gflcfljtf, and for vtshaya “objectivity” oi “the objec- 
tive world " 

Tatliagatayana, 148, 360, the Tathagata-vehide 

Tathfigatasyapratyatmaryaingiiadhigama, 277, 

Sea PratyafmdtyojMna 


Tanu, 353, body. 

Taranga, 193, waves 

Tarka, 38, 102, 132,f^fiE, speculation, or imagination 
Tathfigatam (dhyana), 367, ias^, one of the four Dhyanas 
(pToT) This IS the highest kind of Dhyana practised by 
the Mahayana believers of Buddhism The yogm has 
reabsed the inner tiuth deeply hidden in the consciousness, 
yet he does not remain intoxicated with the bliss thereby 
attamed, he goes out onto the world performing wonderful 
deeds of salvation for the sake of his fellow-beings 
Timira, 161, S', cataract of the eye Bala gnhnanti 3^“^ 
tarn tinuram tainura yatha (95 — ^13) 

(T) “The Ignorant grasp the created as a person 

with bedimmed eyes grasps his own darkness " 
Tirthakara, 34, etc , the philosophers not belonging to 
Tirthakara is generally found in combmation 
with gravakas (hearers) and Pratyekabuddhas (sohtary 
Buddhas), to aU of whom the ideals of Bodhisattvahood 

are not known 

Tirthya, same as tirthakara, 102 „ . 

Tin°T»?^ 168, 362, SB, ht , thirst, wiU-to-hve Together wi 
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avidya (i^orance, and harma (deeds^^), frish^ 

is the inner agent of the world-creation. Trish^ hi mSta 
it 7 nfcta avidya ea pits tatha (140 — a), 364, 

(T). “The wiH-to-IiTe fe mother and ignorance 
is father.” Trish-naya h.y nditah skaTidhah (149 — 11), 330, 
(T). “The Aggregates are prodnced hy the 
will-to-Ihre.” 

Tair aeitani fcarmaTii (358 — ^14), lT6n. “All 

kinds of karma are accnmnlated by them (i.e. the Alaya 
and lianas).” 

Trikaya. 1422, 3082. 335. H#, the triple body of the 
Bnddha. 

Tribhavasyacittamatram, 243. 273. (T) : 

gifr(W) ; (S). 

TrySna. 148, 328. 358 2. the triple vehicle is the 

Sravaka. the Pratyekabnddha. and the Bodhisattra. 

Trisamtati. 73, the triple continuation- What these 

three are I have not so far been able to find ont. The 
Pali Dictionary (by Bhys Davids and Stede) gives cffto- 
sanfati (^), rupa*C‘&), and san- 

khSra* (^y)- 

Traidhatnka, 245. the triple world is Kama’ 
fiupa* ("S^), and Arupa* (^feU-). 

Darpana. 84^ mirror. 

Dasanishthapada. 231n, (S, W), or (T) ; 

sometimes dmply, (dasa-)n{shfhdpdda, The re- 

ference is to the Ten Ingriiaastible Yows {dalanishiha- 
pramdhana) to he made by the Bodhisattva at the st^e of 
Joy (pramiidita) , which is the first of the ten stages (dolo- 
ihumi) of Bodhisattvahood. The Yows are called “in- 
eriianstible” because their objectives are of such nature. 
The ten objects towards which the Bodhisattva’is vows 
axe directed are: 1. SattvadhStu world of be- 
ings) ; 2. LoTcadhStu this world) ; 3. Aiasadh&u 
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space) , 4 DharmadhSiw the -world where 
the Dharma prevails) , 5 jP^trwanodASitt Nirvana- 

world) , 6 Bud^otpadadhStu the world where 

the Buddha is bom) ; 7 TathagatajnanadMtu 
the world of Tathagata-hnowledge) , 8 C%ttSlamJ>anadMtu 
the world as the ob3ect of thought) , 9 Bvd- 
dhavtshayajfianadhSiu the world as the 

object of Bnddha-knowledge) ; and 10 Lokavartani- 
dharmavartanX-jnSmavartaTii-dhatu 
the world where this worldly lifei the Dharma, and the 
Bnddha-knowledge are evolved) All these ten worlds 
-will never come to an end, and as long as they continue to 
exist, the Bodhisattva -will ever put forward hia great 
TOWS -with energy and determination See Bahder, Doio- 
bJi&mka, p 17, and ^ifcshananda’s Avatounsalca, Vol. 
XXXIV. 

Dana, 366f,^;%, one of the six -virtues of perfection 

IlSf)- 

Dlpapradlpa, 85, lamplight 

DaramgamS , 223, the far-gomg, the seventh stage 

Dn^a, 251, what is presented to one’s view 
Dnshta, 165, JgfJL, seen, dnahti, 307, M., generally 
a -wrong -view held by the Tlrthahara 
DnshtSnta, 40, illustration, example, a logical term The 
hiU is fiery (^> prottjfid, proposition) Because it has 
smoke (6i, hetu, reason). All that has smoke is fiery like 
a kitchen, and -ifhatever is not fiery has no smoke hke a 
lake (Kg)!, dnshtdnta, example) 

Dnshti-vikalpa, lllf, -views based on the dualistie 

discnnunation of existence such as held by the philos- 
ophers; one of the twelve Pankalpita notions (127 f) 
DevaySna, 360, DevaySnam brahmscvanamfirsvakiyam 
tathaiva ca, tathfigatam ea prafyekam yanhn etan vadamy 
aham (134, 135). % 

(T) 
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Desana ( -nayalaikshana) , 109, 349, 350, word- 

teaching contrasted with self-realisation (stddhanfa, 
or pratj/atmadharma, ) , Siddhantas ca nayas capi 

pratyatmasasanam ea vai, ye pa^anti vibh^ajna na 
te tarhaTafiam gatah (149 — 2, 3) 

m. “Those who weU nndeis 

stand the distmotion between reabsation and teaching, 
between inner hnowledge and instruction, are kept away 
from the control of mere speculation ” 

Desanapatha, 77, 80, 149, Avalokya deSanipatha- 

bhiratanSm satt-vSnkm cittambhramo bhavi^atlti(14 — ^2). 

peiana- 

pathakatham, 76, (YT), teaching, recitation, and 

story This stands here (12 — 16, 17) against Tathagata- 
pratyatmagatigocarakathSm W) as 

elsewhere, showing that the whole purport of the Lankwow- 
tara is to emphasise the inner attainment of the truth 
realised by all the Tathagatas of the past, present, and 
future 

DeSanamtapStaiabhiyegatam, na, 110, do not 

cling to words ' Tathagatagarbha alayayijfianayishayas . . 
hodhisattvSnam mahasattyanim arthapratiBarananam no 
tuyatharutadesanap&thabhmiyishtknam (223 — 6-9) 

“The realm of 

the Tathagatagarbha which is the Alayayijnana belongs 
to those Bodhisattya-mahasattvas who follow the course of 
truth, and not to those philosophers who clmg to the letter, 
learning, and mere discourse ” 

Pfiha, 353, #, the body 

Dehabhogapratishthana . 97, 172, 175, 180, 242, 244, 247, 
322 f, 363, This combmation occurs quite fre- 

quently in the LanMvatSra and refers to the material side 
of life Deha is the physical body, bhoga is properly 
belonging to the body and enjoyed by it, and pratt^fhana 
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IS the material environment m which the body is found 
moving They are however manifestations of the Al^a 
Dehabhogapratishthanam ilayam kbynyate nrinam (54 — 
10} (S) , 

(W) , (T). 

Danshthnlya, 178, 200, evil tendency, or error. 

Anadikalaprapancadanshthnlyavasitam vikalpavijSanam 
(94-12) 

WMm (s) . (w). “The 

disenmmatmg consciousness that is found infested smee 
beginnmgless time by the evil tendency or habit-energy 
inherent m the delusion *’ Na mahamate mayh bhran- 
tikaranam adaushthulyadosh&vahatvat (109 — 4,5) 

(T; , 

«ig®(W), /Fje®&(S) “Mahamati, 

mSyh 18 not the cause of confusion, for it does not produce 
errors, [as errors come from wrong diserimmation] " 
Dravya, 74, PBHIg (S), substance Bhutagunanudra- 
vyasamsthanasanimveSaviiesham dnshtvh . . (51 — ^13} • 

“Seemg 

that the elements, qualities, atoms, and substances are all 
different as regards their form and position " 

Dvaya, 195, Zl, duality. 

Dvayanairatmya, 175, 211, the twofold egolessness, 

1 e of dharma and pvdgcHa 

Dvfitmnsadvaralahshana, 75, the thirty-two marks 

of excellence as revealed m the body of the Buddha 
D^a( »), 358 f, nm mmmmSkSM), the two vehides 
^~^^vakBhood and Pratyekabuddhahood. 

Dvesha, 259, QjH, anger, one of the three evil passions (^^) 
known as poison (oisho) , the other two are raga (^i the 
desire to have) and moha (S5, stupidity) 

Dharma. 173, jfe, the truth, the law, for various ^ades of 
attached to the term, see pp. 154 f, Dhar^ 


meaning 
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109, the truth m the bondage 

of letters Butam mahamate aksharapatxtam, artho 
'nahsharapatitah (194r— 1) 

(T) Dharmo naiva ca de£ito bhagavata pratyatmavedyo 
yatah, 110, Prabhakaranutra) . 

Dhannadharma. 80, 120, 121, 155, truth and un- 

truth, any object and that which is not that object, A and 
not-A, a dualistic conception m any form such as sat and 
asaf, bemg and non-being, Samsara and Nirvfina, etc 
Dharmapaneakam, 39, 66, the “Five Cat^ories,” 

which IS one of the important topics treated in the £<Mi- 
kavatara 

Dharmakaya, 36, 127, 141, 142 ff, 151, 154, 188, 212, 308 f, 
352, 353, 355, 369, often translated as the Law-body, 
or Truth-body 1 The truth conceived in the fashion of 
the physical body and standing in contrast to it, le 
Bupahaya 2 One of the Triple Body of the 

Buddha when he is identified with the Absolute , 3 =the 
Tathagatakaya, BuddhakSya, Jfifinakaya Dharmakayo hi 
sambuddho dharmadhatus tathagatah, 315, 
tl-tsmg) 

Dharmakshanti, 127n, aame as acceptance 

of the statement that all things are as they are, not being 
subject to the law of birth and death, which prevails only 
in the phenomenal world created by our wrong discrimina- 
tion 

Dharmacftlrrn^ 154, 283, the Wheel of the Law 
Dharmata. 72, 83, 142, 185, 275, 320,iSe, the ultimate 
essence of things existing Cittasya dharmatg suddha 
(298 — 9) DharmatSmshyanda, 321, 

; *]feddha, 144, the Buddha conceived as 

fiowmg out of the ultimate essence of things, that is, a 
manifested form of the Absolute ; DharmatSbuddha, 142 ff, 
208 f, 316, the Budd h a as Essence itself, i.e. the 

DharmakSya in its absolute aspect. 
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Dhnrmadvaya, 80, duality 

Dharmadhatu, 152, 242, 275, 354, It may be rendered 
piopcrly as '‘realm of ideas,” as the term expresses the 
most comprehensive view of the universe, including not 
only this visible sense-world but all possibly conceivable 
ideal worlds 

Dharmamyamata, 212, 275, orderliness or fixedness of 
things each in its oivn position, or geseizmassigkett 

Dharmanairatmya, 78, 138, 154, 194, 263, 360, The 

idea that there is no self-substance or Atman (ego) con- 
stituting the individuality of each object is insisted on by 
the followers of Mahayana Buddhism to be their exclusive 
property not shared by the Hinayana; but how far this 
18 histoncally true may be contested As the idea of 
Dharmanairatmya is closely connected with that of Stin- 
yata and as the latter is one of the most distmgnishing 
marks of the Mahayana it was natural for its scholars to 
give to the former a prominent position in their philos- 
ophy Dharmanairatmyajfiana, 167 f, 167n, the 

power of cognisance whereby the truth of Dharmanai- 
ratmya IS accepted CittamanomanovijfianapaSoadhanna- 
svabhavarahitan mahamate snrvadharm5n vibhavayan 
bodhisattvo mahSsattvo dharmanairStmyaknialo bhavati 

(69-11, 18) si* • it • 

CT) “When a Bodhisattva-inahS- 
sattva recognises that all dharmas are free from Citta, 
MatiaBj and Manovijfiana, the Five Dharmas, and the 
Threefold Svabhfiva, he is said to understand well the 


signification of Dharmauairatmya ” 

Dharmaparyaya, 154, doctrine, or system of teaohmg. 
Another name of the Lank&vatSra is “Cittamanoman<^ 

sraya”(w 


and still 


another is “liyajnanavastnpravicayam” (50—14, 16) ® 
When the first one is shortened, it runs thus 
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"PaacadliaTniasYalakshaiiapra'vicayam” (68 — 6), 

Sung has M. uistead of for dharma- 

paryaya 

Dharmapfija, 230, 232, moral offerings 

Dharmabnddha, 23, ^ eindently same as Dharmata- 
buddha. 

Pharmamegha, 78, 204, literally, dharma-eloud, the 

last of the ten Bodhisattva stages 
Dharmavaram, 68, the highest truth 

Dharmavasavartin, one -who has control over all 

things, or one -who is perfectly acquainted with all truths 
It depends upon how we understand dharma m this con- 
neetion Sarvadhannfinabhogavasavartita dharma ityu- 
«yate (181-1), (T) , 

(S) flforoa- 

dharma, or— means “aU thmgs,” “existence 
generally,” or “the world”; and the whole passage is to 
be understood thus “to have full control over things 
worldly without any reference to egotistic purpose ” To 
be master of oneself as well as the whole world — this is 
mdeed the Pharma Bhagavantam sarvayogavasavarti- 
nam (11—16), (T), "[I wish to see] the 

Blessed One who is perfect master of all disciplmary 
practices ” 

_Pharmavira;ia, 69, truth immaculate 

Pharmageasarirah. 151,i£#|i%:t#(T), the Pharma (-body) 
IS without the body 

PhannasamatS. 851, the sameness of the truth 

taught by the Tathagatas, one of the fourfold sameness 
PhannasthititS, 212, 275, eontmuity of existence 

jS^asvabhavamabodha manomayakaya. 210 , SjfegSilS 

the Will-body assumed when the self-nature of 
thmgs IS understood as having no self-nature. 

369, food of truth Dharmfihfita hi 

inwamate mama feravaldih pratyekabuddha bodhisattvafoa 



414 


LANKAVATARA SUTRA 


nilmisliaharali prSg eva tat]iagat>th(255 — ^13, 14) 

ata*,* (T) "laSa, 
niy Srlvakas, Pratyeltaktiddhas, and Bodhisattvas feed 
themselves on truth, not on meat, how mu(di more the 
Tathagatas'” 


Dharmatmyalahshana. Ill, the belief that there is 

something substantial behind what is presented to one's 

VJCIS 

Dharma nam dhaimala 137, that which constitutes 

the reason of things 

Dhygna, 38, or shortly jiSI, a concentrated state of mind 
Tlie classification of Dhyana into fonr heads, 367 f, is 
characteristically Mahayanistic, and the LankSvatara*s 
intimate relation to the teaching of Zen Buddhism may be 
gleaned from it Na shaddhYan.ididhyrtYina (10 — ^11), 73, 
(T) The author has not been able to 


ascertain what these are 


Nata, 195, X^S, dancei 
Nayaka, 354, leader 
Nfigakanya, 66 ff, Naga-maidens 
N.lma, 26, 155 f, name, one of the Five Dhannas; N5ma- 
xnStrn, 281, Pjl^, name-only Vijnaptir namamStreyam 
lakshanena na vidyate (96 — 4), 

(T) 

Nastyasti, 291, being and non-being 
Nihsvabhava, 96, 166, 168, 287, without self-nature 

“laltshana, 134n, signs indicating the absence 

of self-nature 

NikayasahajSsamsltgraknydinanomayakaya, 210, 

the will-body acquired by penetratmg into 
the inner realisation of the Buddha 
Nitya, 119, 146, 354, eternal, 'Ja^ 120, eternity, Nityam 
aeintyam, 302, eternity unthinkable Nityam 

acintyam pratyatm5ryagatigocaram paramarthagocaram 
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ca (59-11,12) (T). 

tyanitya, 116, eternal and not-etemal. Nitya- 

cintaiveyam tathagataidni pratyt.tmarya jfifinSdTiigaTnat n- 
thata (60-11,12), 

(T). 

Nimitta, 26, 127, 155 ff, appearance, one of the "Five 
Dhannas ” 


NimittalahAanaBhedat^t. (106—16), 119, (S), 

(T), (W). 

Nirabhasa, 40, 98, 138, 140, 141, 148, 160, 208, 247, 340, 360, 
generally, or imageless, ahadowless Cittam 
hi bhOmayah sapta nirabhasS tvihashtanu (215—11), 

(T) ; (W) ; 

*frS^^-b«MJ^^^A.(S). “Up to the sevenflx stage 
there is still a trace of mindfolness, bnt at the ai ghtii 
the state of imagdessness [i.c, no conscions strivii^] 
obtains ” Prajnaya ca nirabhasam prabhavam cadhi- 
gaccfaati (158— 4).ilM#^, (W) ; 

2a«.a^E]®*(T) ; (51^— ®&), 

(S). “It IS by means of Prajna that 
the Imagdess and the snpematnrtd glory are realised.” 
fflrabhMagoeara, 97. 278, realm of no-shadows 

TathatavyaTasthitas ca bodhisattvo mahasattro nirabhasa- 
gocarapratilahhitvat pramuditam bodhisattrobhOmim pra- 
tilabhate (226-12 f).^S|gj|^^ jin jin#. 

(W) ; 

*i*lB. #^®%(T). "The Bodhisattva- 

mahEsattva who abides in the snehness of things^ enters 
into the realm of no-shadows, and thereby reaches the 

stage of Bodhisattvahood known as Joy”, Nirabhgsa- 

273, (T), (S), 

shadowless knowledge. ^ 

unsupported; Dharmatabnddhah 
mralambah (57-13), (T). 
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Ninikti, 134, temmologioal explanation 
Nirodha, 39, 127, 148, 183, 290, 303, M, cessation, Nirodha- 
samapatti, 245, mentd. tranquiUilT’, Nirodha- 

snldia, 356, the bbss of cessation Bodhisattvena 

. nirodhasiikham samapattisnldiaih ca sattvaknyapd:- 
shaya purvasvapranidhanSbhinirhntataya ca na sakshSt- 
karanlyam (58-13-15), 

m. ^f^is (b) , 

“Because of his 

compassion tnth which he regards all bemgs and because 
of his desire to fulfil his original tows, the Bodhisattra 
does not personally reabse the bliss of cessation and that 


of tranquillity ’’ 

Uirgfltnni, 110, not out of (water) See ^.prowtshtem 
Nirmana, or Nirml^^ 142, 311, JfilflS; NirmSnakaya, 212, 
308 ff, 847, -fiS#! the transformation-body, Ninugga: 
buddha, 23, 38, 142 ff, 208 f, 316, the transformation- 
buddha. Nirmitadhisfathana, 363 f, bemg sus- 

tained by the power of Ihe transformed one, Ninmta: 
nirmana, 80, Nirmitabnddha, 328, fll# 

Nirvana,T5f, 41, 97, 100, 108, 127 ff, 168, 192, 193, 202, 
218 ff, 293, 303, 312, 314 ff, 354 Nirvfinam 

aryajfifinapratyatmagatigoearam (99 — 1), 

This 18 me defimtion of Nirvana m the 
lionkavatSra which is significant in many ways Nirvangm 
manaTarjitam (149 — 8), 350, N® buddhah 

pannirvati na dhaimah panhiyate, sattvanam panpakaya 
parinirvSnam nidarSayet Acintyo bhagavSn buddho 
nityakSyas tathagatah, deleti yrndhan vyflhan sattvanam 
hitakaranat P 315 5ESfe^5P8S. 

tfc msumm. ^ 

saggiffW (I-tsme) Nirvan am iti yathabh utarthasthana-; 
(200-6), 296, 

vans is meant to see into the abode of reality as it is , 
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Nirranadliatu, 264^ the abode of Nirvana, one of 

the three Asamskptas 

Mrvikalpa, 106, 138, non-discrimination. Nlrvibal* 

pani^blmsagocaram. tatbagatagocaram (TS — 10), 

(T). Nirvikalpacara. 75. m^JSd 
ff, deeds of non-diseiimination. KirvifcalpajnSna, 201, 
non-discnminative knowledge. Nnrvikalpalok- 
ottarajngnaia. 185, non-disociminative 

transcendental knowledge. 

NirvrUci, 185, il8, disappearance. 

tfishyanda, 322f,J^jS, fiowing-ont or -down; Nisk- 
yandabnddha. 23. 142 S, 208 f, J^@. 

Nemina, 354. Rf (W) . 

Nairitmram, 39, 139, egoless; Nairatmyadv^a, 29 f, 
35, 37, 66, 154, 1666c. Zl^^, the twofold ^olessness, 
pvdgalanairStmya (AS»^) and dkarmanairafmya 
®). 

Nainnanika, 142, flj, transformed; NairmSnikabnddha, 23, 
Buddhas of transformation. 


Padmavimana. 332, (T), the lotns-palaee. 

Pancadharma. 26, 29 f, 141, 154 ff, 161, 162, 175, 194^ 211, 
316, S.^, the ’‘five categories ” 

Paficaniimitabnddha. 328, 5Efls@. the five transformation- 
Bnddhas, not yet identified. 

P^capfaala, 330, 3SM, the five fruits (or ^ects) ; see FAala 

Paficavijfignakava. 189, jE^#. the ^em of the-Vijfianas! 

P^tortra, 158 ff, 161, 1635, 322, the 

knowledge of relativity. 

Paramartha. or paramarthasatya, 148, 160. 163 £E, 244, 273 
277, 288, 311, sometimes distinguidied from 

Samvritisatya, rdative knowledge or world^r troth. 

Pyahita, 214, benefitting others. Bodhisattvah 
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(S, W) "Jix order to beaefit other people the 
Bodhisattvas assume ranons fnrwB ” 

Parayntti. 40, 72, 74. 98, 100, 105, 108, 118, 119, 128, 141, 
152, 179, 183n, 184, 185, 195, 197, 211, 247, 299, 360, 
362n, 365, tuining-up, toraing-over. levnlsion 
Panhalpa, 105, 115, 122, 200, generally tran^ated as ^Sfli 
no special distinetion being made between laZpa, piati- 
kalpa, parikalpa, and vtkalpa Sometimes we meet with 
another denvative of kaipa, samlalpa, which is also 
rendered But m the “Sagathakam” (rerses 686 

and 687) these are distinguished: paiikalpa is 
samkalpa, ^^330, and vikalpa, JSO^JSO* Samkalpa is, ac- 
cording to this, the general function of Citta, pankalpci is 
the work of hlanas, while vikalpB is earned on by jjfano- 
-vijnSna 

Parikalpita. 107, 158 ff, 161, 163 ff, 269, 287, 289, 322, 346, 
false discrimination as one of the three Svabhavas 
or Lakshanas It is generally translated as 
Panfcalpitgbhidhana. 346 (T), phraseology 

belonging to erroneous imagination 
Pariccheda, (yishaya-), 189, HjglJ, differentiation 
Parijna or panjgana, 193 , 273, Tfy, accurate knowledge 
Panngma, 190, 306, evolution, transformation Pan- 
kalpam upadSyaivam sarvaparmamabhedo drashtaTyo. . . 
(159—12) (T) the trans- 

formations are to be regarded as due to erroneous dis- 
crimination ” 

Parinamana, '357, j@I^, transference, especially of one’s* 
merit to another or towards the realisation of supreme 
wisdom This is one of the most characteristic ideas of 
Jdahayana Buddhism 

ParmSyaka. 354, the guiding on^ one of the Bud- 

dha’s epithets 
Parinirvgna, 361, 

Pannishpauna, 159 ff , 'laksha^a, 31, perfect know- 



GLOSSARY 


419 


ledge, one of the Three Svabhavas (SSfi), correspond- 
ing to Blight Eiio\7ledge {samyagjMna, ) , of the Five 
Dharmas 

Parisnddhi, 253, pure 

Pam, 353, hand 

Paramita. 39, 41, 126, 141, 143, 199, 365 fE, {ptHomt), 

perfection, or reaching the other shore There are six 
(sometimes ten) Virtues of Perfection, which are regularly 
practised by the Bodhisattva See also Prajna 

Pi§a.ea, 117, a goblin 

Punvapunya, 130, merit-demerit Anye punya- 

punyapankshayat (183 — ^17) C:^S^,T) 

‘‘Others [thmk Nirvana consists] m the extmction of 
both merit and dement ” 

Pudgala, 130, 139, 256, A> the individual soul , Pudgala- 
dharmanairatmya, 140. the egolessness of both 

the individual soul and external objects, Pndgalanairat- 
myajfiana, 167, the knowledge that there is no 

ego-soul 

Puramdara, 353, (W), city-destroyer, epithet of 

Ihdra 

Pumsha, 130, A> dt^, supreme spirit 

Purushakara, 323, one of the five “fruits” {phdla, 

hterally, man-working It is the effect produced by 
a human agent at work 

Pfifijan, 367, something heaped up( ?) 

Purvadharmasthitita, or Pauranasthitidharmat5, 212, 213, 
274, 277, 352, onginally-abidmg truth or reality 

Pfirvapranidhana, 332, an original vow made by a 

Bodhisattva when he begins his career as a Mahayana 
follower of the Buddha 

Pnthagiana. 143, generally coupled with bfila, 
meanmg a man not yet illumined, i e ignorant 

Pnthivi, 353, earth 

^30, growth, nourishing or growing one ; 
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™ combination. (183 — ^13, 1) -mth Atma (^), Satta 
mm, JivaC-^), Posha(^), Pnrusha Pudgala 

(A) 

130, gffe nature, or original nature, contrasted to 
Puruaha, supreme apmt, Prakritiprabhasyarnni. 255 f, 
258 f, 268, pure in its ongmal essence 

cittam upakle^air manSdibluli, Stmana saha sam* 
ynktam^ (358-11) 

(T) Tbe Gitta, pure in its original essence, gives itself 
up to the influence of the secondary evil passions, Manas, 
etc , and the ego ” 

Praeanta (-stoyata) , 288, frS, emptmess of action, one of 
the seven SunyatEs 

Prajfiapti, 181, =vi 3 Sapti, representation, ideation, 

mental construction, Praafiaptmamawiatreyam, 181, 1^1(1 
This IS the form in the “Sagathakam” 23, but on 
p 96, mjnapti Evidently, prajfiapU and viynapti arc 
convertible terms as far as the LankavatSra is concerned 
Frajnaptimatra. 181, 281 f, PS®!?; Prajfiaptimatram 
hatham (26—17), 181, 281n, Praanapti- 

mfitram tnbhavam (nasti vastusvabhavatah, 168 — 7), 181, 
281n, (T) , Prainaptasatya, 242, 

(T),ift^(S, W), worldly way of thinking Pra- 
jnaptisatyato hy £tma dravyasan na hi vidyate (158 — ^10), 

^fl!iss®^(s, w) , 

(T) “In accordance with the worldlj' 
way of thinking, there is an ego-substance, which, however, 
has really no existence “ 

Piajfid, 34. 85 f, 43, 52, 83, 101, 108, 127, 138, 160, 177, 200, 
229, 272, 279, 283 ff, 306n, 366,^^,^^, transcendental 
knowledge, Prajgacakshns , 115, 805, wisdom-eye, 
Prajnaparamita , 206, one of the Paramitas 

The SIX or ten Virtues of Perfection (pdramttd) are 
enumerated, when they are ten, the following four are 
added to the six 7 Vpaya, means, 8. PromdAdna, 0, 
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vows, 9 Btda, jtj, power, and 10 Jvi&na, knowledge. 
The labt two are more or less repetitions of Tirya and 
Prajfia According to the Yogacfira philosophers all the 
four are regarded as the amplification of the sixth Fara- 
mita, PrajM Prajnopaya, 227, knowledge and 

means 

Pratityasamutpada, 121, the theory of causation 

Prafabimba, 84, 97, image. 

Prativikalpa. 81, discrimination Kalpa (20 — 3), 

vikalpa, samhalpa 350 — 7), parikalpa 

350 — 7), prahkalpa — ^they are more or less synonsanous. 
See also under Pankalpa 
Pratisnit. 85,#, echo. 

Pratishthapihabuddhi, 165, the intelligence whereby 

a proposition is set up 

Pratasamkhyamrodha. 264n, WWi, the annihilation of evil 
desires by means of the intellect and will, which is Nirvana 
attamed by the Buddhists One of the three Asamskntas 

Pratyaksha, 201, 273, 286, immediate perception. 

A good definition of pratyaksha is given in the Mahavyut- 
patti, CCn, 1. Satsamprayoge pumshasyendriyanam bud- 
dhuanma pratyahsham 

‘When an object appears before a sense-organ the latter 
perceives it and recognises it as somethmg external ” 
This IS immediate knowledge forming the basis of all other 
forms of knowledge =:pratyatmaryajnana 
j^atyava, 139. 35i, causation 

Pra^aya bhivyakti. 307, one of the nine Paii- 

namas, but what it means is not explained. 
PratyatmarvainaTifl 67, 68, 74, 85, 98, 100 f, 103, 109, 114, 
^^^32, 140, 130, 153, 184, 193, 253, 273, 277, 307, 339, 
Pratydtma ( ), aryajMna , gati- 

poBiffi adhigama gocara (®^), dharma 

with its synonyms, and some other terms appear m the 
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Zankavaidra m almost every possible combmation This 
is natural seeing^ that the objeet of the sutra is to 
the doctrine of Pratyatmajnana The followmg gives aU 
the chief combmations to be found m it grouped 
three heads 1 Those containing aryajSSnct as principal 
ideas, though they also frequently include such words as 
gocara, lalshana, gah, gaUgama, or adhtgama, yet the 
mam stress of the combmation may be regarded as placed 
on j^dna; 2 Those phr^es purporting to emphasise the 
ei^erience-aapeet of the realisation, i e , those t>hi^b 
up uith such terms as gocara, gotra, gah, gaixgama, or 
adhtgama, and without any special reference to its mtel' 
leetnal significance, and 3 Those combinations more ex- 
pressive of the metaphysical sense which is conveyed in 
terms such as dJiatma, dharmatS, vastu, tathatS, tattvam, 
or hhutakoti 

1 PratydiinajUdna (with or without sva), 2 — 1, 98 — 2, 

228—4, 231—10, (with gocaia), 13—18, 21-4, 3&-7, 
50—10, 231—1, (with gahgocata), 99—1, 67—17, 68—6, 
62 — ^12, (with gahlakshaiia), 49 — 17, 50 — 6, 133 — ^2,13, 
(with gattffama), 89 — 3, 87 — ^12, (with adhtgama), 61 — 
12, 75—8, 80 — 2, 93 — 1, 12, 194 — 18 , (with tafhSgata- 
bhiimt and gata), 93—^, (with vastwmvhka), 94 — 14, 
which IS variously translated m the Ghmese showmg dis- 
crepancies m the origmal texts (T), 

(W), (S) In one case bvMht 

18 used for jSdm,, 133 — 10, sometimes dryajfidna is not 
prefixed by pratydtma, for mstance, 125 — ^12, 77 — ^10, 
75 — 9, 165 — ^10 ; sometimes we have vedyd substituted for 
jTidna, 88 — ^13, 215 — 13 , sometimes vedyagatt, 3 — ^12, 16 

2 Pratydimagati (with or without st>a> and sometimes 
with taihSgata, drya, or lakshana), 5 — ^14, 6 — 2,8 — 12, 
11—6, 18—12, 58—10, 11, 16, 17, 62—1, 123—8, 127—17, 
155—12, 224—18, 238—6,7, (with gaftgooara), 4—16, 
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5_5, 7_8, 7_11, 13—13, 23—16, 39—16, 5, 

55—1, 57-4, 59—11, 155—2, 172—12, 242—15; (wia 
gtdtgama), 43 — 8, 222 — 3; (with adMgama)^ 58 — 3,4.1^ 
60 — 4, 61 — 8, 148 — 11; (with abhisamayagatra), 64 — ^12; 
(with tathagatdbhiimi), 224 — 10, 214 — i, 10 — ^15, 

3 PratySimadkarma (or dharmatd), 6 — 11, 8 — ^1, 143 
—5, 144—12, 185—3, 226—18; (qaahfied with vedyagati), 
3 — ^12, 3 — 16, (with nayalakshtma), 15 — 3; (with tat- 
tvam), 48 — ^14; (with vastv), 95 — 4; (with iatkatS), 
132 — 3, (with bhUiakott), 88 — ^13. 

In the “Sagathakam” we have the following eombina- 
ttons PratyStma-vedyayana, 163, "dharmata, 350, "vedya, 
421, 'tathata, 543, ‘gatigama, 746, ‘dnshiigaiika, 781, 
'drisbiadharma, 881 

Pratyekabnddha. MStt a sobtazy Buddha who has no 

desue to announce his truth to the world; Pratyekahnd- 
dhayina, 360, 

Pradhgaa, 264. Pradh3nam iSvar^ karta cittamatram. 
vikalpyate (79— 12),^g^Ef^^, (T). 

Fra m dfaa n a , 203, 205, 209 f, 340, 355 f, 357, Wi, vow, prayer, 
earnest wish 

Prapanca, 137. 200, 201n, vain talk, diffusive trivial 
reasoning; ' darsana , 345, *dsushthulya, 190, 

Anadikalaprapaneadsndithulyavikalpavasanahetn- 
kam (4^7), (S). “Owing to 

the habit'energy accumulated since beginningless time by 
trivial erroneous discrimination." 

Prabandha, 183, continuation 

Ptabhava, 203, 356, sovereign power, =ann- 

bhava and adhishthana. 

Prabhedapraeara (m vyavasthSnayati, 57 — 12), 143, ^JSOSS 

(W). 

Prabhedanay alaksb«r.» (127—14), 110, 
the aspect of indmdnation ansmg from false imagination. 

Framana. 134^ 137, fi, logical surv^. Naikatvanyatvo* 
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bhayatvannbhayatvasambaddham tat sarvapramapavim. 
Tntam (189—16) M- 

■9IS(T). That ’which is not bound by [such opposites 
as] oneness and otherness, bothness and not-bothness, is 
beyond all logical survey 

Pramndita , 222, the stage of Joy, the first of the ten 

Bodhisatvabhumi 

Pravicayabuddhi, 165, the intellect that seds into the 

self -nature of emstence which is beyond the fourfold pro- 
position (catushkohka, 

Pravritti, 182, 185, rising, appearance, * Tijnana, 

186 S, 198, 210, 336, the Tijnana in its dynamic 
aspect, i e as evol'ving in conjunction 'with the sense- 
organs 

Prasama, 85, tranquilhty 

Prayogikacarya, 224, effortful life, opposed 

to andbhoga, 

Preta, 118, ^ jl., hungry ghost 

Phala, 323 f, ^ There are five “fruits” or effects (panca~ 
phaldnt) 1 YxpakapJiala, when an evil deed is 

committed, the doer suffers pain, when a good is done, he 
enjoys pleasure Pleasure and pain m themselves are 
unmoral and neutral as far as their karmaic character is 
concerned Hence the name “differently npemng ” 2 
Ntshymda’ when an evil (or a good) deed is 

done, this tends to make the doer more easily di^osed 
towards evils (or goods) As cause and effect are of the 
same nature, this phala is called “flowmg m the same 
course ” 3 Pumsha" vegetables or cereals grow 

abundantly from the earth o’wing to the -will, mtelligence, 
and labour of the farmer, as the harvest is the fnut 
brought about by a human agency, the name purusha is 
given to this form of effect 4 Adhxpait’ , that 

anything at all exists is due to the cooperation positive or 
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negatiTe of all other things; fcnr if the latter interfere in 
aay tny, the former inll oease to exist When thus the 
co-existence of things is regarded as the result of universal 
mntnahty, it is called “the hdping ’’ 5 Visamffoga" 
1^^^ Nirvana is the fmit of spiritual discipline, and 
as It enables one to be released from the bondage of birth- 
and-death, it is called “freeing from bondage “ 

Bandhanam cittasambhavam, 179, 

^(T), the bondage is mind-made, that is, this world of 
faulty appearances is the construction of the mind 
Bandhabandhavikalpa, lllf, discrimmation as to 

bondage and release, one of the twelve Vikalpas 

39, 66, 97, 142, 150, 209, j[J. The ten powers of the 
Bodhisattva accordmg to the Avataihsdka (i^ikshSnanda, 
LVI) are 1 AJayabala, havmg a mind strongly 

turned away from worldliness, 2 Adky&iaya’, 

havu^ a belief growing ever stronger in Buddhism; 
3 Prayoga* , fuff or the power of disciphug him- 

self m all the exercises of Bodhisattvahood; 4. Frajna*, 
the mtuitive power to understand the mentalities 
of ail bemgs, 5. Prunidfedna*, the power of making 
every prayer fulfilled, 6. Carya', fflJ, the power of 
wotkmg till the end of time; 7 Yana’, the power of 
creatmg all kmds of conveyance (yana) without ever 
givmg up the Mahayaua; 8 Ytfcwruuna*, W&il, the 
power of makmg a world of immaculate punty in every 
pore of the skm, 9 Bodfti*, the power of awaken- 

ing every being m enlightenmeat; 10. DharmacaTtra- 
pravartana the power of uttering one phrase 

which appeals uniformly to the hearts of all beings 

346, 327, *. gfe, the powers- 
mpematnxal-facnlties-sdf-mastery, generally found in 
tnplet as the endowments of the Bodhisattva 
SsS 354, the strong one, an epithet of the Buddha 
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Balopacarikam, 367, one of the four Dhyfinas 

mentioned m the Lankdvatara, p 97. Though he i8 re* 
garded as ignorant or dull-vitted (hala) who practises 
this kind of DhySna, this is the ordinary form of medita* 
tion earned on by most people, some of whom are quite 
intelligent and sharp-witted But the Mahayana goes 
beyond these meditations which are more or less relative 
and artificial and not of the highest sort, for meditatmg 
on impurities, the impermanence of thmgs, suffeimgs of 
life, etc , IS the first lesson for the beginners of Buddhism 
Bahyamadhyatmaka, 116, eictemal and mtemal 

Bfihyabhava, 132, 272, an external world abha- 

vanabhinivesat (184 — ^16), (T), (S)i 

t “By “ot clmgmg to the enstenoe or 
non-existence of an external world ” 

Buddha, 85 f, 354, B. the enbghtened one 

Delanadharmanishyando yac ca nishyandaninmtam, 
buddha hy ete bhavet paurSh sesha nirmSnavigrahah (320 
—1,2), 329 

mm (T) , 

‘ftB (W) 

Buddhata, 137, 277, constitutes 

Buddhahood . kleladvayaprahanao ca mahamate bud- 
iihSTiSTn bhagavatfim buddhata bhavati (140 — ^18,13), 
. . (T) “The reason of Buddha- 

hood consists in the destruction of the twofold Klesa (evil 
passions), etc ” 

Buddhadharma, 152, 155, 360, Bi^, Aparapraneya bha^ 
shyanti buddhadharmeshu (133 — 5), 

(T), “In the teachmgs of the Buddha they establish them- 
selves not dependmg upon anybody else ” Bnddhab^ 
dhata sarvapramanendnyavimvntta, 137, 

Buddhasya buddhata, 153,319, Bw^ 
Vahanukiila mtydSca tatha buddhasya buddhata 

M®ISS)®SE* 1®®#*is(T) 
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“A.® tEe pands cf tEe t-EkB. clears srrargs tfess.- 

sdras aloEg tbe sfcreani. so does tE*- essence cf BcddEcEcnd 
[coEfom inself to tEe strean cf XirvaiiaT. 

BcddEgEetBpadesa, 354. one “ha teaches 

the reasciL of BcddEchocd. 

Baddlii. 27e. 152. 162. 164e. (tTro Mads of). 202. T£.e 
diEeranK hetweea. htcddki and jr'tnn is scmeticgs dfScnIn 
to pofoi: ont d^nitfraly. fer thej" bcth sfsci^ TacdEflT 
rdatee kno'wlfidge as ■well cs traiacddental EnaTviedce-. 
PrajiiS is distmctlv the laJten. 

BaddEihoddEaTya- 116 kno'win^ and EncraEIe. 

laEitaa sanryaEsailjiaidhatvcrL C1“0 — -7). 


or saiEbodEi 3S. or E# . enlr^' 


■ ■ — “ Q iHB* V-— * *^‘" *^*» I {■ T ■uc Bccci- 

efctotpSda. 103, 206, swafezdng tEs thargEi of 

enI^Etecingn.t. 

tfce tEirty-seven. 352. wHcE 

B. foUy- stated. scpSct-rim^dbcdkipck^hiSrc dhttrmSH. the 

tEfr^-seTeanecaka^toenligfe'eonenr. TE^m: 

^r. pe Foot SEjityapastESna. E5 the f onr cbjeccs 

^ medecifoa.; I-ftayc%:g',-6Eefccdr; 2. redatc'.^. secsa- 
3. tboasEtz i dTicmc*. ■g. tEe Dcctrins. 

U Tfe Fo^ SanirakprSEaaa- EESf- the foiar rE±t 
^ tE"asEter I. tfi faeu 

r ^ ^ ^ 2. tc nproct evife 

^ not jet been doaej 4. to rafa gccds air-ad's- doc- 

EiddHuada. 

r ^ cute* tirotzgtj- 2 rwT/<* r- . 

Ftojttc , S.-wisdo=i. V. TEe Erre Bal^ 
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3£;&, the five powers which are the same as the five 
Indnyas, the one is conceived as a sort of principle by 
■which the other is manifested VI The Seven Bodhyanga, 
the seven factors leading to enlightenment 1 
mindfulness, 2 dharmapravtcaya’, a 

discerning 3 udgment for the right doctrine, 3 virya", 
SE, energy, 4 goyfulness, 5 prasrabdM’,:^^ 

repose, 6 samadht\ ^ concentration, 7. upekshd”, 
equanimity VII The Bight Afigikamarga, AIE^, the 
eight noble paths of righteousness 1 satnyagdnshit, 3£^t 
right view, 2 ‘kalpa, jESti, right thinking, 3 ‘vag, 
1EW> right speech, 4 'haAn,anta,l£M, right conduct, 5. 
‘fiva, 5E4^, right livehhood, 6 ‘vyayama, jE®, nght 
effort, 7 ‘smnti, right mindfulness, 8 ‘samadht, 
JE^, mind hightly collected 
Bodhisattva, the meaning ot, 345, #®i. 

one who seeln enlightenment not only for himself but for 
others, another name for the Mahayana follower, Bodhi- 
sattvecchantiko ’tra mahamate adiparinirvntRn sarva- 
dharmfin vidit-^tyantato na parmirvati (66 — ^11), 220, iz 

m, ( t ) 

“Mahamati, the Bodhisattva-icchantika Imowing that all 
things are in Nirvana from the beginning refrains for 
ever from entering into Nirvana ” 

Bodhyangas, 39, factors of enlightenment 

Brahma, 352, 

Brahmayana , 360, 

Bhfiva , 131, 193, 307, existence, being, sometimes 

ssdharma, sometimes =lak8hana In the foUowmg m- 

stances =dharma Astitvam sarvabbavtnS.m (156 — ^7), 

, AbhavSt sarvadharmSnam (156—9), — 
(W) ; Sarvabhava anntpannaniruddhah (198— 
1 )^ — (T) BhSva IS Inkshana m these 
examples Bh'StavinaSac ca svalakshanam notpadyate na 
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nirudliyate (198 — 2), (T) ; 

Bhuto bhtitasvabhSvain na vijahSia. (198 — 3), 

(T). BhSvabhava, 128, being and non-beu^. 
BhaTasvabh&Ta , 43, 124,1^31^(8), 3t^ (T),^i&314 (T), 
’iS^(T), reason, being, self-natnre, that which constitntes 
the essential nature of a thing Na mahimate yathS, bSIa- 
pnthagjanair bha'vasfvabhSiVO vikalpyate tathU bhavati 

(163-16), (t). 

“The nature of existence is not, Mahamati, as it is dis- 

cnnunated by the ignorant. ’ ’ Tatra vitatham iti mahSmate 
na tatha yatha bfaavasvabhavah halpyate (199 — ^16 f), "§■ 

(T). “By being ‘false’ it is 
meant not to discnminate things as they are in themsdlTes.’ ’ 
BlAvasvabhaTa (4biiyala), 288, 31^^, emptmess of self- 
natnre, one of the seven Sdnyatas 
Bhfiskara, 354, jk., an epithet of the Buddha. 

Bhhta, 7 4. 5f , reality, element (mahabhuia) 

Bhatahota, 164, 259, 262, 287, 354 SfK, the limit of reality. 
Bhntata, 213, 275, 354, ( Y T) , reahty Yanmaya. . . . 

adhigatam sthitaivaisM dhannata . tathats bhdtata . . 
(144^ t), (T) “What has been 

realised by me, that is the ever-abiding nature of things, 
snchness, reality, etc.’’ 

Bhumi, 9 7, stage; 353,:^%, earth. Bodbisattvabhuxm, 
of which there are ten, grading the upward course 
of the Bodhisattva’s spiritual development, which cul- 
minates m the realisation of Buddhahood The Daia- 
ihUmxkorsStra is spemfically devoted to the treatment of 
the ten stages of Bodhisattvahood See J Bahder’s edition, 
m which, however, the g4tha portions are mostly nmittoa. 
In the LaAMvatdra (chapter on “Abhisamaya”), the dis- 
tinction between the Bodhisattva and the two Yebicles is 
emphasised, as the latter are unable to go up further than 
the sixth stage where they enter into Nirvana At the 
seventh stage, the Bodhisattva goes through an altc^ether 
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new «pintiial cxpm^cp kno\ni .ns anSbhogacarya, nrhidi 
may be rendered "a purpO'>ele«' life ’* But, supported by 
the maje<!tic power of the Buddliac, which enters into the 
^rreat '\ow« iirst in.nde by the Bodhienttva ps he started in 
liis career, the latter now devises \anous methods of salva- 
tion for the sjhc of hic icnorant and confused fellow- 
bein!> But. continues the LanI avalnra from the absolute 
point of view of the ultimate truth (paramariha) attained 
bj the Bodhisaltva. there is no such graded course of 
spirituality in his life, for here i* really no gradation 
(Xromol. no continuous ascension (IramSnvsandhi^^), 
but the truth (dharma, alonc^ which is imageless («ir- 

«7bf dsff. ) and detached altogether from disernnma- 

lion (rHalpavsrtf iodharma). The names of the ten stages 
are. 3 Pramudita 2 VimalS 3. Pra- 

bhaltarl(^5:^^),4 Arcishmati,gi^2I. 5 Sudurjaya,®^)^ 

6 Abhimukhl, Duramuama, sSff, 8 AcalS, 

P. Sadhumnti, and 10 Dharmamegha For a 

tabular description of each •stage, see Sylvain Levi s Prendi 
translation of the MdhaySno-sntralcanhara by Asanga 
Bhranti. 3S, 40. 118, 200 274 roaming, error: Bhran^ 
tattvam {107-8), 119,^SSJ%R(T), 

(VT) ; (SI - Bhrantih siisvata. (106 — ^16), 119| 

(W) ; (S). 

Ifattapumsha 360, drunken man TathS hi 

pururho madyabhavad vibndhyate (135 — 14), 

A. iSf&^■S^^®CT). "Like unto a dmnken man who 
grows conscious when the effect of liquor wears off 
Madhyaroa. 163, 242, the middle way. Viniv^ta 

vikalpasya pratipat^e ca madhyamS (311 — ^2). 

SI, &fT^*f>^(T) “AThen disenmination is done away 
with, the middle way is reached ” 

Mana^84 99, 171 ff, 177, 190, 195 ff, 2S2, consciousness 

as the will-to-be 
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Manomayakaya, 145, 208 S, 331, 354, t tke "wiH’ 

body 

Irlanomayadharmakaya , 318, the Tathagata's 

Dharmakaya as a fnll-hody 

Manovijnana, 38, 84, 171 f, 177 f, 191 eonsciousness 

more mtelleotually conceived; the world of particnlars 
Mano hynbhayasamearam, 230, (l')i Manas 

walks m two ways. 

Manyati, 250, JH^, to reflect 

Maha-angha, 193, great flood Yatha k^ine maha- 

anghe taranganam asambhavah (127 — ^12). tn-kMi MMSl 
“It IS like a great flood whose foice 
being eshansted waves are no moie stirred in it '* 
Mahakamna. 34, 97, 152, 177, 228, 357, great 

love, great compassionate heart Bodhisattvah piirva- 
pranidhanakripakamnopetah . (214 — ^2,3), 

4^SS^^(T) “Becalhng their original vows growing 
out of a great compassionate heart, the Bodhisattvas . " 
Mahapramdhafla . 230, great vows made by the Bodhi- 
sattva m the beginning of his spiritual career 
Mahabhuta, 246, primary elements. 

Mahamati, jkM. the pnncipal interlocutor m the LaHhava- 
t&ra 

Mahayana, 3 58 f , the great vehicle 

Mahdvanaprabhana . 203. a samadhi. 

j^havogavog^ 103n , he who exerts himself in 

the great disciphne leading up to Buddhahood 
klahasunyata. 288, emptiness of the highest degree, 
that IS, pajamfirfkoryffjnaMa.g?— 

Mamsacakshus. 114, human eye Buddhya na mamsa- 
caksha (13-3), ^^llSSa{T). 

Mamsabhakdiana. 368 ff meat-eating 

j^ySy ig, magic, Mayivishaya, 141. 317, dOH, realm of 
meya 

Mayopama, 97, 100, 168, etc , mSya-like ; Mayopama- 
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hamddhi , 209, the highest sam^hi in the JDan- 

Kdvaiara, Mayopamasamadhikaya, 140, , the 

body in which this samadhi is realised 
Marga, 3 9, path , Margam ashtangikam , 358, the 

eightfold path See under BodJupalsshya, Margasatya, 
334, 

Muni, 36 f, i^Jg, 

MOlatathagata, 1 46, 316, the original Tathagata, 

=Dharinakaya, =Dhannatabuddha 
Mrigatrishna, 1 12, deer-thirat, fata morgana 

MntpaiamSnu, 187, elay-atom, ’bhyo mntpmdo 

na eanyo nananyah (38 — 

**A lump of clay is neither different nor not-different from 
its atoms ” 

MaitrlvihSri, 3 70, those who abide in compassion. 

Moksha, 38, 132 f, MS^, emancipation 
Moha , 259, JS, folly, one of the three poisonous desires 
Maunatatbagata, 80, the Tathagata in silence, =miSlatBthi- 
gata Nothing corresponding to this in the Chmese trans- 
lations 

Maulatathggata, 145n, the original Tathagata 

Yathatathyadai&ma, 73, seeing into the truth as it 

IS Yathatathyamudra. 302, the seal of snehness 

VimokshatrayadhigatayathfitathyamudrSsumudnta bha- 

vasvabh&veshu pratyatmadhigataya buddhya pratyakato- 
yihSrino bbavishyanti nastyastitvavastudnsbti'vivarjit^ 

(166—3,5) 

mm, 

mm, 

§tt, ^ 

all beings realise the triple emancipation, be well stamp® 
with the seal of suehness, abide m the intuitive 
standing of the self-nature of thmgs, which is to be gamed 
by the inner faculty of realisation, and cease from viewing 
things in their relative aspect ” 
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Yathalihtltam. 105, 114, 115, 118, 119, 121, 122, 128, 132, 195, 
197, 215, 268, 273, 274, 282, 285, 294, 335, 339, 341, 
troly, as it is. 

Yath&bhptasvalakshaaavastlapaTasthitam, 123n, 

mm (S); (T); (W); 

"abiding in the place -where reality remains in its original 
identity " 

Yathabhutarthasthinadardana, Tatra mrvanam iti mal^mate 
(200-6), 123 ; Miot&m (T) ; . . . .MMft 

(S) "Mahamati, Nir. 
Tana means seeing into the abode of reality in its tme 
signification ” The abode of reality is where a thing 
stands by itself, and we have in the LaAMvatdra the fol- 
lowing (178 — ^15) avasthine ’vatishthata iti na pravartata 
ityartho . dl::^:^||(T) “To abide m one’s 

sdf'Station means not -to be astir, [ie to be eternally 
qnieseent].” 

YathabhfitaTasthanadarfianar 123, 123n, 127, 278 'm sarva- 
dharmSnaai yadnta svaeittadri%ainfitravatarah (112 — 6), 

ffljSGe) (s); 

(W) ; J,— 

(T) "By 'seeing into the abode of reality as it 
is’ is meant ‘to get mto the nnderstanding that -there 
is only what is seen of one’s own mind, [and no external 
world as such] ’ ” 

YalMmythabhinivishta. 77 |S'g9tig(T); 

(W), "to otang to the letter as fnUy in accordance -with 
the sense ’’ 

Yathamta rthabhimTeSasamdhan na prapatsta (164 — ^14), 

m, (T); 

(S); (W) The Wd text 

Seems to differ -very mnch from both Snng and T'ang. 
But Wei and Snng agree in reading sathShi as ifStM (com- 
bmation or contmnation) while T'ang has (hidden 
meaning) for it. I foUow the rang reading. 
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Yathalabdham (at the end of the Tibetan LankSmiara), 
23, as far as accessible or available 
Yana, 360, vehicle The Buddhist doctrine that carries 
one from this side of birth-and-death to the other side of 
Nirvana has been compared to a vehicle of conveyance 
since the early days of Buddhism 
Yugantagni, 257, fite at the end of the irorld 
Yukta, 132,3fag, truth, 307, combmation, con- 

cordanee, transformation, Ynktivikalpa, 'lllf, 
reasonmg as to the existence of the ego, one of the twelve 
false discriminations 

Yoga, 103, discipline, Yogin, devotee 


Banga, 195, IEI^(S,T), (W), the stage, toatee. 
Natavan nntyate cittam mano vidOshasadnsam, vijMnain 
pancabhih sardham dnSyam kalpeti rangavat (224 — ^2,3). 

(S. T), 

ifrinxtts. m. 

(W) For the English, see p 125 
Bakshasa, 34, a class of demons living in IiankB under 
the leadership of Bavana 
BSga, 194, 259, greed, desire to have 
Bagadveshamoha, 269, known as the three poisons 

Bama, 354, ||4S, name of a hero 

Buta. 108 ff, word Katham ca bhagavan b^- 

sattvo mahasattvo yath&Tu«fcrthagr§H na bhavati 

10), ifi:#, (T) ® 

Blessed One, how is it that a Bodhisattva-iMMsattva is 
not to grasp meaning according to words*" 

Butfirtha, 113, ©HH, word and meaning Butarthak^aio 
bodhisattvo mabSsattvo rutam arthad anyaim ^ «i 
samanupasyati, artham oa rutat (155 

Wj»«. «««■ 

“The Bodhisattva-mahSaattva who is well acquamted wi 
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woxd and meaning, recognises at once that word is neither 
different nor not-different from meaning, and vice versa.” 

BBpa, 175, 292, 292ii, S,, form, material existence; Bnpa- 
kSya, 315, 318, the physical body; BSpadhatn, 346, 
-mirld of form, material vrorld; Btipalakshana, 852, 
corporeal features; Bflpaloka 331, vrorld of 
form, Bapasvabhava, 188, the sdf-natore of the 

external vorld. 

Iiakdiana, 165, 182, 183, 186, 193, 288, 307. aspect, sign, 
appearance Aihasa and Nimitia are also translated ^ 
and it is often confusing in the Chinese sutras to distin- 
guish one from another. LdksJia^a generally means in- 
dividual "signs” by 'which one object is marTred o& from 
another object; nimifia is “appearance” or “tangible 
form”; while Sbhasa is not used by itsdE in the Laikava- 
tara but in its negative form, anabhasa or ntrdbkdsa, mean- 
ing “imageless," or "diadowless, ” in. “beyond the reach 
of the senses ” Lakshyalaksfaana, 97, 116, 133, 
predicatmg and predicated. This kmd of antitlipjne 
appears throughout the Lanb&vatara^ I>eksb "navihalpa, 
m fi 4S^)8fl, one of the twelve false discnminations ; Itak- 
shanasunyata. 288. emptiness of appearance, one of 
the SOnyatfis 

Lokam "vijnaptinmtram (ca d^i^tyaugham. dharmapudgalam, 
270 - 1 ), 181 , 

(T) , ©ifriinS^ “The world 

is no more than subjective construction; various views 
concerning it rage like a torrent, [assuming the reality of] 
an ego-soul and of an external world.” 

Yajragarbha. 226 f , the chief spe^er in the DaSa- 

hhamika-sntra, who, inspired hy the Bnddha, discourses 
with Vimukticandra iMMM )■ That Ti^ragaibha is the 
only Bodhisattva referred to in the LaHUvatSTa besides 
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its chief interlocutor, Mahamati, points to this sntra’s con- 
nection m some way mtb the DaCabhumika or the Kegon 
{Avatamsaka) sutra 

Vajradhatn, 177, the universe viewed as the mani- 

festation of Yairocana Buddha whose image is reflected 
in the heart of every being See also GarbhakosadhStu 
Vajrapani, 145n, literally, thunderbolt-handed, a 

Buddhist god who accompanies the Buddha and protects 
him all the tune 

Vajravimhopama. 97, or a samadhi It is the 

highest Mimadhi attainable by the Buddhist yogin who by 
tlna destroys the snbtilest form of the Eleia as if he 
wielded a thunderbolt (Of. the AihtdharmakoSa, Louis 
de la Vall4e Poussin, Chapter VI, pp 228 f ) 
VairasamhatanakSyo pinmtaka.yam daifiayet, 315, 
»StlHfc#(I-taing) 

Varuna, 354, injic# (T), or river-god, one of the 

immunerable epithets of the Buddha whereby he is made 
accessible to immunerable classes of bemgs 
Vasnihdhara. 353, the earth as wealth-container 
Vaaavartin, 317, holdmg command over things The 
Buddha is regarded as sarvayogava&avarim (11 — 16), 
adntyadharmakByttvaSavartm, (154 — ^14), 

sarvadhartnSnabhogavaSavarhn (181—1), ^ 
— (T, m which is omitted), etc 

VaSita, 39, 66, 98, 150, 209, self-control The tenfdd 
mastery or self-control as described in the ^vofospsofeo 
(Sikshananda, XXXVllI and LV) is as foUows 1 Ayu^ 
vaatta, mastery over the duration of life, 2 Cttta , 

ifr mastery over the mind which can enter mto 
possible form of self-concentration, 3 Panshiara*, 

(or SJ) g^E, power over an infinite variety of embellish- 
ment whereby the Bodhisattva enriches the worlds, 4 
Karma‘, ^g^E, submittmg himself to 
karma as the case requires; 4 Upapatt*' , ® 
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mastery over birth so that he can be bom in any 
world; 6. AdhtmiikH', the iwwer of serang the 

Bnddhas filling np the entire nniverse; 7. PranidMma’, 
the power of attaining enli^tenment at any 
moment and m any place as he wills; 8 Biddht*, 

(or the power of exhibiting all Mnds of nura- 

onions works; 9 Dhairma‘, the abihly of teaching 

Buddhism m all its possible aspects; and 10 Jfidna*, if @ 
the power of nnderstandmg whereby he reveals in 
every thought of his the Tathagata’s wonderful powers 
and perfect serenity (dbha^a) leadmg to the realisation 
of the Bodhi 

'Vastu, 119, 274, 305 f, 306, i(p^, fact, event, 

reahty. Foatu is a flexible term, g enerally having 
for it, but its variations are frequently met with For 
example, for vidyate tathatavastu (147 — 6), T‘ang has 
Wei and Sung 

Citravastutva(108— 8) is rendered m T'ang and 

in Wei; and na vastu navastn (108 — 9) is ^|p 
(T) Broadly speaking, however, vastu 
(^) means a particular object discriminated by the miwH, 
but it may also designate ultimate reality conceived as an 
object of transcendental intuition 

Vastnprativikalpajfiana. 189 ff, 336, i.e empinoal 

nund or consciousness as the faculty of discriminating 
particular objects 

FSksamatgy 351, the sameness of all the Tathagatas 

as regards their power of commanding sounds and lan- 
guages 

VSgaksharasaifayogavAalpa. 108, (wWlfell), 
fil'^(S), "false discrimination m union with li.e. as ex- 
pressed m] words and qyUables.’' 

yagvikalpab uddhigoeara. 163n, PararnSr- 

thas tu mahgmate SiyajnfinapratyStmagatigamyo na vSg- 
vikalpabnddhigoearah tena vikalpo nodbhUvayati para- 
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(T). Sung mainly agrees 
with T'ang, but Wci as in other cases widely diverecs 


SSorCW), The ultimate truth points to the reshsatiozi 
of supreme wisdom m the inmost conseiousnessf, and does 
not belong to the realm of words and disenminatiTe intel- 
lect , thus discrimination fails to reveal the ultimate truth ” 
But tlie lamp of nords is useful to illuminate the passage 
to final enlightenment Vigvikalparutapradipena bodhi- 
sattv2 vagvihalparahitiih svapraty&tmaryagatim annpra- 
visanti (1S5—11), 109, 

(T). 

98. 108, 119, 121, 128, 133, 152, 167, 176, 178 f, 
183 ff, 199, 201, 206, 208, SEiS, perfuming impres- 
sion, memory, habit-energy, VasanSvIja. 189, 
memory-seed Every act, mental and physical, leaves 
its seeds behind, which is planted in the Alaya for future 
germination under favourable conditions In the Vijnapti- 
matra school of Asanga and Vasubandhn, this notion 
plays an important rdle 

Vikalpa, 26. 72, 96, 108n, 155 ff, 200, 201n, 274, (false) 
discrimination In the LankSvatSra discrimination stands 
contrasted to intuitive understanding which goes beyond 
discrimination (avikalph) In ordinary worldly life, 
Vikalpa. if properly dealt with, works to produce good 
effects, but it is unable to penetrate into the depths of 
consciousness, where the ultimate truth lies hidden To 
awaken this from a deep slumber Vikalpa must be aban- 
doned Hence the LankS’s strong arguments against it. 
The following are regarded as synonyms of Viltalpa, by 
which it IS meant that they are all productions of dis- 
cnmmation Aynr ushmatha vijnSnam Slayo jlviten- 
dnyam, manaS ca manovijnanam vikalpaiya vile^anam 
(323-2, 8). 262 ^(4^w) 
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Yikalpapratyaya, 346, conditions of discrimina- 

tion, *prapanea, 84, discrimination and futile 

reasoning ; ‘matra, 281, ; *matraih tnbhayaih 

(bShyam artham na -wdyate, 186 — ^16), 281n, 

“tbe triple world is no more than [the 
product of] discrimination, there is no such thu^ as an 
external world”, ‘lahshanagrah&bhinivesaprashthapikS 
(•buddhi), 27n, which makes one cling 

to signs of indnnduahty and work out false discrimination. 
This Buddhi is contrasted to the Pravieaya 
(Nirabhasa-) vikalpaTiviktadharma, 277, 

truth which is imageless and detached &om discrimina- 
tion. See also Vwiktadharma, the sohtary, the 

eternal^ serene. 

Vikridita, 66, Mi&, literally, sportive. This is an important 
conception describing the hfe of a Bodhisattva, which is 
free from every form of constraint and restraint It is 
like that of the fowls of the air and the lilies of the field, 
and yet there is in him a great compassionate heart fnno- 
tioning all the time freely and self-sufficiently. =Lalita 
VicSraparaprapeya, svapratyStmabuddhya (133 — ^11), 273, 
( to examine with one’s own intd- 
ligence, not depending upon another 
Vicikitsa, 369, doubt 

Vicitratva, or vimtratS, 160, 272, multiplicity, mani- 
foldness, multitudinousness 

Viciyate, 190. 250, to divide, to put m order; but the Chinese 
trandators read “to accumulate extensivdy ” Manasd ca 
viciyate (46-17). ; im 

llftS(W) On p 302 we have “jfiSnena ca viciyate,” 
; and on p. 158 “jninena vidhiyate,” ^ 
««@§(S); «fle7^!5!jfW); see 

also VtdJityafe and Cittena myate karma 
Vijanati. 251, to distinguidi, to recognise Yiifiaaena 
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vijSnati dri^yam kalpeti pancabhih (46 — ^18), 

(T) j a%«aai(S) ; SIliITJSf 

(W) . " Cognition goes on by the VySana, 
whereas the discrimination of what is presented [as an 
external world] is done by the five [Vijnanas].” 
Vijfiapti, 181, 279, 280, 282, representation Vanonsly 
translated in the Chinese texts: 1 ^ or na svabhavo 
na vijnaptir na vastn na ca alayah (167—16), 

a. (t) — pmmls); ssrt 

C^) 2. ninuttam vastn 

vqnaptim manovispanditam ca tat (168 — 9), 

3Sr«Lsi5«t (s) ; (W) ; mm 

S&flLi^<Ci'^(T) yi]naptunatravyavasthBnam(169 — 5), 

(S)i (T), 

( ? W deviates greatly and is hard to get at the ongmal). 
3.^^, (T), Cittam vikalpo vijaaptir mano vijnanam eva 
ca (323—17), ^»JII^W(T) ; 

(W). A lokam vijfiaptiinatram 

(“Sagathakam” 44), W^SMISKT) , iB* 

(W suggests a different text). 5 TfjHaptt appeals 
in other connections where the Chinese pomt to ceratm 
discrepancies Tijfiaptimatrani tribhavam (“Sa^tha- 
kam” 77), (T, W) Param alayarijnanam 

vijnaptir alayam pnnah (“Sagathakam” 59), 
flI5.3»SP;5:j*m(T);P^?P2|Sil.)l:*»j£§i(W) Tarka- 
vijnaptivarjitam (Saga 28), (^)r 

("W). Dehah pratishtha bhogas ca grahyavianaptayas 
trayah, manodgrahavijnaptivikalpo grahakas trayah (Sa 
V. 72). jfcHjggffjR. imR»sn, 

(T) W has nothing corresponding to this, while T omits 
vtjnoptij bnt the body, properly, and abode, Manas, hold- 
ing-on, and discrimination — these are evidently tnjfiopfiSj 
ie ideas or representations Vijnaptimatra, 181, 239n, 
278 ff, PiM or ideas only *vyavasthanam (164 

—6), 181, 281n, a|fie^(SiS (T). Vrinantidvavavar: 
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(T). “To the wite, [what is to Ik ordinarilf 
regarded as ] an error, [that is, this world of partieolaEs] 
appears neither perverted nor nnperverted.” 

Yipaka. 206. 208, 251, 314. 322 f, maturing, 

ripening. YipSkajaC-bnddha). 142. 325. Ylpaka- 

buddha, 316, 324, 334, ?) i Tipakastha- 

buddha, 142, 324. ^ («) ’). 

Yibhavana, 2 00,|g^ (T), (S), ^(W). penetrating 

comprehension. SvaeittadpSj^vibhSvanataya (T9 — 18), 
(T), “by thoroughly comprehending that 
the world is the manifestation of one's own mind." 

Yimoksha, 39, 143, 334, emanmpation ; *mnkb«, 
emandpation-entranee; *traya , 138. 166n, 362. 363, 
the three emanc^ations, which are: 1. Sunyata (& 
emptiness), 2. Animifta having no^gns), and 3. 

Apra^ikUa dedrelessness) ; they are also called the 

three SamSdhis 

Ylvarjana, 2 00, free from. Utpadasthitibhangadrish- 
trrivarjanataya (SO — 1), jS g^4:^ft BP.n5:“by freeing one- 
self from the view [that is based upon the reality] of birth, 
abiding, and disappearance.’* 

'VlTikta . 245, 260, 266,®iS(T),5g^(S. W). disjoined, soU- 
tary, alone, eternally serene; ‘dharma. 221, 226, 

that which is alone, the truth solitary. Na paramSrthe 

kramo na kramanusamdhir nirabhasavikalpaviviktadhar- 
mopadelat (215— 7.8).^-^*!*^:^^^. ^ 

(s) j msm 

Sit (T). YiviktadharmamatibuddhL 2 21, 

(T),3giis§s« (S) ; (w). 

Yiveeya , 162, (reali^) decerned (from falsehood). 

Yisnddhi. 3 8, purity, or purification. 

yishaya, 1 71. 174^ 180, 196, 264. 272. 282. indiriduation. 
external world, world of particulars; generally distin- 
gnishable from arfha. which means each particular sense* 
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Tatra vitatham iti mahamate na tatha y atha bMvasva- 
bhavah kalpyate napyanyatba (199 — ^17). 

m CW); 

(S); 

(T). 

Yitarka, 201ii, IS^> speculation, supposition Lot the 
AhTndharmakoia, it is generally translated as ^ (reflec- 
tion) and found coupled witb wcara (^ investigation) 
Tatbagath na vitarkayanti na vyavacSrayanti (240—7), 

isoim^n (T, w) j imjn (^sst) (S). 

Vitarkadariana, 186 Ayam tathagatagarbhalayavijnana- 
gocarah sarvasiavakapratyekabuddhatirtbyavitarkadatsa- 
nfinSm prakntipangnddho ’pi sannasnddha ivSgantnkle- 
sopaldishtataya .... (222 — ^14 f ) l&inSKScJi®. — WSfS 

mM. wm, 

(W) ; - 

"This realm 

of the Tathagatagarbba vrhich is [another name for] 
the Alayavijoana, is beyond the views based on the 
imagination of the Sravakas and PralyeikabnddhaB and 
philosophers, although its original nature is pure, it loses 
this purity by bemg contaminated as it were by external 
dirt” 

Vidnsha, 1 95, jester; Mano vidOshasadriSam (224 — 2), 

Sie^(T) 

Vidhiyate, 250, (tTl.T^*®! (W), (*S), to 


arrange 

Yinayaka. 354, (T),SfS* (S),^(W), remover 

of obstacles 

YiparySsa , 118, 27i, MM, confusion, pervermon 
iiySnazh viparylsaviparyasavarjita (106 — 14, 151 
jfc^E. ypmMMit. (S); 

fW) ; 
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mmd upon a definite subject or proposition When the 
nund 18 tranquiUised by Samatha, it is ready for intel- 
lectual activity of the higher sort The Lonkavafara is 
not, however, quite exphcit on this point as is The Awaken- 
vng of Fatth in the MaTidySna 
^arlra, 92, 199, 319, 353, ^ ; Qariravat, 319, 

flj, Sarira-like ; solid, indestructible substance Ato jnSnat- 
mahas tathfigat9. jnfinasrIrS.h (20 — 2, 3) 

(& (T) , (W) . gariravatam hi 

mahamate niso bhavati, nasainravatam dhannaS casai^ah 
(232-14.16) For this. Sung has* 

. T‘ ang M^88 

While all these three Chinese 
tran^tions have "dharmaMya” (^#), the Sanskrit has 
only "dharma ” “Those that have the [material] body 
are subject to annihilation, but not those that have no 
body, and the Dharma has no body “ 
gagsviBhSna. 202n, hare’s horns This generally goes 
m pair with hurnutropa, the tortoise’s hair One of 
the favourite comparisons used by Buddhist scholars who 
by this attempt to illustrate the nature of existence as both 
real and unreal 

gSnti, 121, tranquillity. 

Sifivata, 119, 123n, opposed to wccheda C0f) ; eternal, 
constant , Sasvata-uceheda, 116, gaSvatocchedavar- 

jascalokafli (22—10), •fitWStfii^lPi'^(T). gasvatavada, 
^0, the philosophical school that upholds the eternity 
of existence as it is 

gila, 366 f , ^ morahty, one of the six Paramitas. 
SHavrataparamarsa. 359, taking hold of the merit 

accruing from the observance of the rules of morality. 
One of the three knots (3S, samyoga) tyiug up the fol- 
lowers of the two Yanas See also Saikayadriskti and 
yiotkits&. 
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field or a particular sense-object, “pavana, 67, 188, 190, 
wind of objectivity, ‘pancchedalakshapa, 110, H 
the aspect of individuation 

Visamyoga, 323, release from bondage, one of the 

five “fruits” (phala), q.v 

Virya, 366 f , energy, one of the sis virtues of perfection 

(paromita) 

Vritti, 1 74, evolution, differentiation 
Vaipakika Buddha, 23, 325, #‘S- 

Vyavasthanam, 175, 270,|3l:£, construction, a resting 
abode Oittamatram vyavasthanam kudnshtya na prasidati 
(54-16), (S) , MM. 

^T) ; js^^FiE^cw) 

(W m the “SagSthakam”, 439) See also 
under VtjiiapUmStravyavastkSnam 
VyavahSra, 163, itfS, the worldly way of thinking Na 
cotpadyam na cotpannah pratyayo 'pi na kim ca na, 
samvidyante kvacit keeid vyavah&ras tu kathyate (85 — 

8,9). eis-ffcfsfifc 

(T) ; ^EL^ir^. tfmmm, 

(S), 

(W) “Nothing IS produced, nothing is produmng, and 
even causality is nowhere, there exists nothing whatever 
anywhere, but in conformity to our worldly experience, it 
IS talked of [them as if things were really existent] ” 
Vyasa, 354, (W), a celebrated sage. 

Vyavntti, 253,^^, revulsion, turning-over. ManovijSaifr 
vy&viittam cittam kalushyavarjitam(296 — ^11), 


Sakra. 358, 

^^Viasnkha. 78. ^000^, the bliss of tranquilhsation 
gamathalTthe practical art of keeping the ^d serene 
and undisturbed by evil thoughts and passioM, while 
Vipafyana (IS, or is meditation fixing one s 
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vayani^abliaTalakshaaavaboahei^arii canye ca bodhi- 
sattvS mabSsattvS nastyastivilsalpavarjitSh kshipram an^ 
taram samyaksambodhim abhisambudhyerm (7^1^^. 


“Prayteii«s 

about tbe aspect of existence m which things are said to 
be empty, unborn, non-dual, and without self-substance; 
when I and other Bodhisattva-mahasattvas have a thorough 
understanding as regards this aspect of existence rre shall 
quickly come to the realisation of the supreme enlighten- 
ment ” 

SrSvaka^, 360, SfflSfe, “dass of hearers,” generally 
referrmg to the Buddhists not belonging to the Mahayana. 
fevatsa, 76, (ifi), that is, swastika. 

Srotraviifiana, 178, auditory sense 


Samvnti(-kaya), 811, The body assumed by the 
Buddha for the benefit of the masses 
Samvnti, or Samvntisaiya, 160, 163 f, 311, 18:^ 

{&!§, relative, worldly knowledge, or truth Samvptih 
paramarthas ca tritium nastihetukam, kalpitam samvntir 
1^ ukta tao chedad aryagocaram (131 — 2 , 3), 

Sarvam vid- 

yate samvrilyam paxamarthe na vidyate, dharmauam 
mhsvabhavatvam paramarthe ’pi driSyate, upalabdhi- 
m^abhave samvntis tena ucyate (280 — 8-10) . 18^— 

m 

(T). “According to rdative 
truth dl things exist, but in absolute truth nothing is; in 
absolute truth one sees that all things are devoid of self- 
nature, there is, however, a perception where there is no 
sdf-nature, hence rdative truth ” 

.SaAvritva deSana, 38, 160, rdafivp teaching 

katham (25-4, 33-5). (T). See also 

yyavtthSra 
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iSnka, 854, one of the Buddha’s epithets, nothing cor- 
responding to this in Sung and Wei Also the name of 
Bavana’s minister, 68. 

Suddhisatyatman, 254, real immaeulate ego 

l^flnya, or stin^. 88, 41. 43, 74, 94n, 101, 115, 116, 118, 
123n, 126n, 128, 141, 166, 167n, 168, 170, 239, 259, 286, 
354, empty, emptiness void Mahayana Bud- 

dhism IS popularly identified with Snnyatfi philosophy 
this lb right as far as it concerns the denial of the substance 
theory as held by the reabstic schools of Buddhism, but 
we must remember that the Mahayana has its positive side 
which always goes along with its dootnne of Emptmess 
The positive side is Imown as the doctrine of Suchness or 
Thusness i^iathata) The LankS.vat&ra is always careful 
to balance Sunyatfi with Tathata, or to insist that when 
the world is viewed as s&nya, empty, it is grasped in its 
suchness Naturally, such a doctrine as this goes bayond 
the logical survey based on our discursive understandmg 
as it belongs to the realm of intuition, which is, to use the 
LaAka terminology, the reabsation of supreme wisdom m 
the inmost consciousness Iha lanputra rupam lunyata, 
fiOnyataiva rupam, rtipan na pnthak ItSnyata, iSnysteyS 
na pnthag rupam, yad rupam sa sunyat^, ya sfinyata tad 
rfipam {PrajnapSram'U^ndaya), 338n 

difi) 0 san- 

putra, this phenomenal world (or form) is emptiness, and 
emptmess is truly the phenomenal world Emptiness is not 
different from the phenomenal world, the phenomenal 
world IS not different from emptmess What is the 
p h «m nn»»na] world that IS emptmess, what is emptiness that 

IS the phenomenal world ^416 6 

!5aTii«it.5Tni tpadani!havabhavadvaya, 291 f, 9* B 

fe ~ (T)| amptmcss, no-birth. no-sdf-Bubstance, no- 
duabty Desayatu bhagavdn chnnyatanutpSdSdvayanihsva- 
bhavalakshanam sarvadharmanam yena gfinyatanutpadad- 
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signs, Wahamati, the ignoiaat allow their minds to •gander 
away.** 

Sam^a, 364, brotJietliood. one of fbe liaee tteasoies 
(rofna) : Bvddlia, Dhatxna, and Samj^ha. 

Sameodana, 151, (W), ins|pnn^ wakening. Apia- 

manah sattT^adpakasamoodanamnpadi|ya(282— 6), iStMt 

POnakasda* 

mfOasamcoditiG^ (9 — 1^13). (T); 

(W}> Both T and W here haTe no cor* 
responding words for smheodanoi 6i$. 

SainjnSnirodlia, 368, cessation of thong^. 

Samdha, 213,^^, secret meaning; SamdMC-artiia), 

sarvadharma*, 349, — ^ secret meaning of 
existence. 

Satkgyadfishti, 369, StA» thongitt of an ego, one of tbe 
**Tiiree S^iots** (Hi^, frt^t saAjfojanSHi). There axe 
two ways in idiich one comes to concenre the real existence 
of an ego: the one is snbjeetiTe imagination and I3ie other 
the objeetiTe eoneeption of rdativity. 

Sattra, 130, being, sentient bang. 

Satya, 1 14, 163, S?, troth; Satyats , 312, 276, 354^1 tEnQ 4 
tme-ness. 

Sadasat, 35, 112, 115, 117, 118, m, 122, 133, 134^ 139, 

215, 229, being and non-being. 

Saddharma , 154, lE^, tme teaching, right doetcine. Sad- 
dharmaparigrahacea mafaSmate bnddhaTamlastfSnapaeche- 
dah krito bhsrati (195—13,14). 

3(T}. **'Whea the zi^ doctrine is comprehended, l&diS- 
mati, there wiU be no discantinnation of the Bnddha- 
femdy.” 

Samtati, 139, eontinoily. Here (79 — 11) it m evident* 
ly one of the views hdd by the i^osophets. In other 
places the **tiiple cemtinoi^** (frisamtafi) b zefeeted to, 
althon^ its content is not known as far as the LteXkifech 
iSra m coneemed. See pp. 9 — 18 and 146 — 17. 
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Sa^^t a, 160, tied Afigulyagram yathfi biilo na 
grih^auti nibSlvaram, tatha hy al^arasamsaktSs tattvam 

(^ 284 , 

Samafira, 34. 97, 100, 116, 128, 129, 290, 312, 346, 

birth-and-death. Samsarazurvanasamata (42 7) 4?a»}g 

"The sameness of birth-and-death and Nirvana" 
16 one of the spiritual attainments of the Bodhisattva, who, 
however, practises "effortless” deeds and "skilfiil means" 
bom of a great compassionate heart 
Samskrita, 260, 279 distmgnished from asam~ 
sknta. Dharmas are grouped under the two heads, and 
those belonging to the first (samskrtta) are seventy-two 
and those of the second are three aceonlmg to the Ahht- 
dhamiakoSa, whereas the Yijnaptimatra or Yogac&ra 
school has ninety-four Samsknta-dharmas and six Asam- 
akrita It is not easy to give one English eqmvalent for 
samskntai it means anything that does somethmg and 
productive of some effect, anything that can be brought 
under the law of causation and mutual dependence 
"domg something,” (yu-wet) is a very good Ohmese 
substitute for samskrita and "domg nothmg," 

(wu-wci) for asamsknta 
Sainsthana, 241, 307, form, position 

Sakndagamin, 368, one who comes back once 

more to this earthly life before he is fully enhghtened, the 
second of the four ascetic fruits {phala) See also under 


And. dmt» 

Sakndfigamiphala, 148, the state of com- 

mg back once more 

Samketa. 156, 269, , sign, provisionary ^bol Nfima- 

samjnasamketabhmivesena mahamate “I" 

saranfa (225-6,7). 

^^(W). "As they are attached to names, images, a 
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that is, as versus Samaropa and ApavSda on 
p 226 — ^10 are however rendered hy SikshZnanda (T'ang) 
as (loss and gain) — a unique instance m tMs trans- 
lation Samaropapavadantadvayakndnshtivivarjitam .... 

(T); tminM. 

SarnSnarthata, 365, M#, engaging in the same work This 
IS one of the four sympathetic deeds known as Catrari- 
samgrahavastum which are. 1. ddna, 

chanty; 2 priyavacana, SM, kindly talk, 3 arthacaryS, 
^Jff useful deeds, and 4 samanarthata, engaging 
m the same work 

SamShita, 174, ^ , collected state of mind 
Sambandhavikalpa, lllf, discrimination as to 

dependence, one of the twelve Vilcalpas 
Sambodhi, 104, 127, j£, lEJSt, enlightenment 
Sftiwhhftra, 227, 361, moral provisions, preparatory 

matenal 

Sambhogakgya, 308 ff, 347, 142, {H^, Body of Becompense; 
Sambhogabuddha, 328 , Recompense- 

Buddha. 

Sariiyagjfia, or Samyagsnana, 26 ff, 155 ff, 278, lE^, right 
knowledge, one of the five Dharmas 
SarvakalpanSvirahitam, 118, beii^ firee 

from all discrimination 
Sarvajna , 354, — all-knowing. 

Sarvadhanna, 1 23n, 168, — all things, existence 
in general, the world; 'tathata, 342, 
kSh the thusness of all things; *nirabhilapya( -sfinyata) . 
288, emptmess as the unnamabilily of 

existence, one of the seven Emptinesses; "aparigrihita. 283, 
(Hsuan-chuang), a samadhi; *§Snyat5, 
154,— ~^i£^the emptiness of all things ; Sarvadharmanam 
ggnystafanutpSda-advaya-nihsvabhavalakshana, 215. —*'§1 

the aspect of existence in which 





LANKA.VATABA SUTRA 


| 22 » 2 aEt 2 j. 286 , M1$. terror-inspinug. 

.§2S^S2l5. 284, W temSed Baianfim nairatmyaBaaitrlisa 

22',, ^ which 

cherished by the ignorant os they listen to the dootwne 
non-ego ’* 

0i the knowledge that grasps the principle of 

sameness. 

Siimatihram. 224.«ja. going beyond. 

Sa madh i . _39, 66, 85, 121, 132, 140, 148, S. Oittam 
mmsdhlyate (58-8) .fr^Sjfc (S) , (T) ; #,fr 

(W) ,_Samadfaimada. 3 60. HlfttS, liquor of samfidhi, 
Samfidhisukha. 75. 77, 78, 80, HlftIjS, the bliss arising 
from a concentrated state of mind Those who have not 
yet been able to rise to the rank of Bodhisattvahood are 
too deeply drunk with the beatitude of a samadhi, forget- 
ful of the outside world where so many unenlightened ones 
are waiting for emaneipatioa This class of self-com- 
placent Buddhists IS severely indicted by followers of the 
hlahayana , Samadhisukhasamapattimanomayakava. 210, 


— , one of the three will-bodies (mono- 
mayak&ya). 

Sa^apatti, 39, 74, 75, 140, 150, JES, m 
nJSfJ^fg. SamSpatti, Samadhi, and Dhyana are synony- 
mously used in all the sntras except that eadi has its own 
usage and shade of meaning They designate a concen- 
trated state of mind in which the subject is completely 
identified with the object of meditation Psychologically, 
it IS a state of consciousness in perfect equilhbnnm, le 
“tranqnillised”; Samapattasukha, 356, 

=Sam&dhisuldi8 

SamSropa, 167, 165, 180, 247, m&, assertion, or theoiy- 
mahmg SamSropa stands against ApavSda (refutation). 


% & 
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between desma (teadiing) and siddhamia (realisation), 
pp 148, 172 , for what comes through the letter and teach- 
ing does not in truth belong to one’s sdf, and it is only 
that which comes out of one’s own mind that destroys the 
fetters So we read Nayo hi dvimdho mahyam siddhSnto 
delSana ea vai, deSemi y9,( f) bSlanam siddhSntam yoginam 
aham (172-17,18), 

^ )^^{^^T^(T). “I teach the twofold truth retthsa- 
tion and teaching I teach the ignorant, realisation is for 
those who diseipbne themselTes [in Buddhism].” Sid- 
dMntas ca nayas eapi pratyatmafiasanam ca vai, ye 
pafiyanti mbhaganSfi na te tarkaTaSam gatah (149 — 2,3). 

(t). 

“Self-realisation and philosophy, inner perception and 
doctrinal teaching — ^those who see mto their differences 
and understand well will not be influenced by mere 
speculation ” Cf the Abh%dharmdkoia, Chapter YIII, 
Louis de la Yall6e Poussin’s Prench trandation, p 218 f, 
where the Good Law of the Master is said to be of twofold 
nature agama, doctrmal teaching, and adhtgama, realisa- 
tion 

Siddhi, 160, j£]^, valid, perfected 
Sugata, 68, 1^^, en epithet of the Buddha 
Sumem, 77, MglU. a mythical mountain 
Sgkdimamati, 74, #^(T), exquisite knowledge 
Sthita, 182, abiding, generally m this combination, 
utpadasthttfmrodha (or langha), birth-abidii^- 

disappearanee 

Srotaapanna , 868, he who has entered the first 

of the four ascetic &nifs See under AnSgSmin 
Srotaapattiphal a, 148, the state of entering upon 

the stream 

Skandha, 39, 139, 847, 350, j@, {^gregate Aecordmg 

to Buddhist philosophy, eadi mdmdual existence is com- 
posed of the five elements or aggregates, whidi are. 1. 
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all things arc to be regarded as empty, unborn, non-dual, 
and tnthout self-snb&tance, Sarvadharmanam anutpSda, 
125, 286, 300. — all things are unborn, Sarva- 
dhaima nirafmiinah. 135, — all thmga are ego- 
le*!S; Sarvadliarmanuiiadana 283, R—- 
(llsiian-chnang), a samadlii, Sarvadharmfi bhangotpad- 
avarjita h (199—14, 15), 294. — 

(T), =saiTabhava anutpanna niruddbah (198 — ^1), — gj 
(T) , SarvadhnrmaTasavartm. 77, (-ffi:®:) 
master of all the world 

Sarvnpramana (-indrjyaviniTntfa1i, 242 — 9), 146, (09 ® 
(^}£c (T)i beyond all senses and logical measniements 
San-abhava, 124, 155, 200n, same as Sarvadhanna, 

both being used indiscriminately in the LanlMvatara 
Snrvnblifitatmnbhuta (-s.vn knpatmanah sarvam mamsam 
abliakshyam bodhisattvasya 248 — 15 f), 367, 

"TheBodhisattvawho 

regains all beings as himself ought not to eat meat 
SarvabhogaTigata, 224, (Sikshananda), dis- 

carding all effortful worlts 

SarvarQnaTnbhusam hi yadl cittam pravartate (276—12), 
244, (T) , jg®— gifi. W 

Sahaloka , 353, a world of endurance, that is, this 

SfidSatl. 78, mmi, one of the Daiabhfimi (+«!. ten 


stages of Bodhisattvaship). 

SBmgnTalakshana, 139,^, generahty, or those marks 
that are comi^ to aH things conditioned, such as im- 
permanence, pam, emptiness, and egolessness 
SiddhSnta, 40, 109, 349, 350, m, proposition, 
-ieSSktion » 

Sana Icatham (30—11) * 

havafSra takes special care •o 154 and 

between nrfa (letter) and artha (meaning), p 154. 
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“The Bodhisattrartoahasattya sees that the tnple world is 
no more than [the creation of] the eitta, manas, and mano- 
vijuana, that it is brought forth by falsely disennunating 
one’s own mind, that there are no signs of an external 
world where the prmciple of mnltiphcify rules, and 
[finally] that it is 3ust one’s own mind ’’ Svacittam&tram 
traidhatnkam, 243, “The triple world is no 

more than one’s own mind ’* Svadttadnfiya, 180, 
manifestation of one’s own mind Svaeittadnfiyadhfiravi- 
suddhi, 179, 203 ff, Hatham bhagavan sva- 

cittadii^adh£ra vifiudhyati yngapat kramamttyfi Tfi (55 
-4). im., (t). 

STacittadnfiyamatra , 72, 179, 267, no other 

than the manifestation of one’s own mind 

Svapannidhangdhishthaiia, 140 Pfirvabuddhasvapranidhana- 
dhishthfinatcdi pravartate (50 — 6). 
nik, (T) 

Svabuddhabuddhata, 184, 139, the essence of Bud- 

dhahood DeSayatu me bhagavams tathggato ’rhansamyak- 
sadibuddhah svabuddhabuddhatam yenSham cSnye ca 
bodfaissttva mahasattvas tath&gatBSTaha§al& BvamatmSnam 
parSms cavabodhayeyuh (187 — 4-6). M 

(g(T) “Blessed One, pray tell me about the nature of 
the inner enlightenment attained by the Tathagata, Arhat, 
Fully-enlightened One, whereby I and other Bodhisattva- 
mahasattvas may get properly enlightened not only for 
ourselves but for others ” 

Svabnddhi, 108, 304, Svabuddhya vasanSSrayaparfi- 

vrittipfirvakah (155-2) g^«|?, iKii^il(T). “By 
means of his own mtelligenee the Bodhisattva causes a 
revolution in his inmost abode where his former memory 
is stored ’’ 

Svabhava , 73, 101, 111, and Atman, 166, 268, 288, 
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rnpa,^, mateiial element; 2 vedanSt sensation; 3 
santjUa, perception or ideation, 4 samskdra, ff, forma- 
tive principle; and 5 vtjSSna, il, conseionsness, Skan- 
dhatS, 242, the substance of a Skandha, that which 
makes the Skandha what it is SkandhanSm skandhata 
tadvat prajfiaptyd na tu dravj'atah (153—11) 

Skandha-dhStn-Syatana, 81, 98, 143, 167, 
168, 194, 218, 239, 262, 821, |g. ^ The combination 

sums up the individual and his world The Skandhas are 
the constituents of an individual personahty as mind and 
body, whereas the Dhltiis and Ayatanas make up the objec- 
tive world where the six Vijiianas take in each its own fidd 
of perception The eighteen Dhatus (fields or spheres) and 
the twelve Ayatanas(£>eatsor abodes) are distinguished, but 
they aie lather two different ways of classifying the same 
objects The twelve Ayatsaas are inner and outer The 
inner ones are 1 cbTcsTiw dyotdnot 2 itoiTa , 

3 ghrSiia' 4 jiA«o* S’!®, 5 Mya* #lg, and 6 
maw' iiS® ; the outer Ayatanas are. 1 rUpdyatana, 6l6» 
2 iaida* 3 gandha' 4 rasa' 6 spar- 

ahiavya', ®lS, and 6 dharma' mM. The eighteen 
Dhatus are the following six added to the twelve^^a- 
tanas 1 cakshurmjSanadkSfu, 2 Sretravtjn^^i 

3. ghranavtjnana' 4 jtftwwi/now g , ‘S g 

Si-, 5 kayavtjnSna’, and 6 manovijMna' , 

fiiratuthehh yo nfinvo nananyas tathfigat^ (188—16), 136, 

'i’atnagata IS neithet 

different nor not-different from the Skandhas 
Svacitta. 272, g.fr, self-mind (CittamanomanovijSan^ 
matram traidhatakam samanupafiyan, atm&tn^OTgattm 
svaerttaviltalpodbhavam) na ca 


Sfeja, 
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reality. SvabhavaTikalpa, 111 diserimination 

as regards seLE-nature ; one of the twdve Yikalpas 
Svabhavabnddlia, 328, Ibe Buddha as he is. 

Svayam evadhigatayathatathyaviviktadharma, 277, 
3gSf(T), (S). g#*l8R®^(W). 

Svayambhnva, 354, (T), (S), 

sdf-existmg one as one of the Buddha's epithets. 

Sralakshana (^svabhava), 135, 139, g^, individnalily, or 
individual marks which distmgmsh one class of beings 
from another; for instance, matter has its own (diarac- 
teiistics as distinguished from mind, and mind from 
matter, and so on The foUowii^ combinations are qtdte 
frequent, Svalakshanasamanyalakshana, 116, 
SvasSmhnyalakshana, 168, 304, 140, 143, 158 f, g^fi. 

Svasiddldinta, 98, 100, g^@, sdf-realisation Bodhi- 
sattvena mahasattvena svasiddhantakolalena bhavitavyam 
( 48 - 12 , 18 ) 

(w) 

Svahetnlahshana, 308, @gf^ self'Canse-character, that is, 
reabty Vagvikalpamatram hi mahamate 5a;5avi£thinam 
svahetnlakshanabhavat (61 — 7} 

"it is 

no more than mere verbal discrimination, Mahamati, it is 
the hare’s horn, there are no real signs of selfhood ’’ 

Hasta, 292, 353, hand. 

Hetn, 40, 165, 192, 307, 323, S, cause, antecedent, condition; 
reason, prmeiple The combination, “hetnpra^aya," 
nieaning causation or causality, is frequently met with 
Hetn and Pratyaya are really synonymous, though they are 
differently enumerated, that is, six Hetus and four Prat- 
yayas In this ease, Hetu is regarded as a more intimate 
and efficient agem^ of causation than a Pratyaya. Other 
synonyms are Jiarasia, 4Mdana> and rnnatta The six causes 
(hetn) are 1. Karanahetu, the reason that makes 
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W « used m the io^offire at least an two senses, 
mm it mcms self^ubatance anahang aip the suhstratnan 

^ Atman and 

Pndgda. Thas anay be seen from snch phrases as ‘ W 
Mavmflnyata,*' or “nahsvabhavah," 

TE It also aneans the reason or sndmess of tnn!i faw(iB m 
whach case at as identical wath Tathata Svabhavo 'wapa- 

InhilTitV. ^ 


iB/rpt umi. « ■'* TSiOIW 

The self. nature nnattainable as the anark of sueh- 
ness " Further, svalUava as used an the sense of "nattiio” 
or “what makes up the being of a thing ” Butam evartha 
ifa ratasvabhavaparijnanat (193—16), 

“R is owing to has not perfectly nnderstanding 
the nature of words that he regards them as identical with 
the sense.” Seven forms of Svabhava are enumerated, but 
as no ea^lauation as given of them, at is impossible to know 
what^ they areally signify (89-- 4-12) • 1 somudayast/a- 
thd.va, eoUection or aggregate; 2 thdvosvabhavi^ 

being, existence; 3 lakshanasvabhava, 
saga, STOibol, 4 mahSbhutasvabhSva, the de- 
ments, 5 hetnsvaihSuOf cause, reason; 6. pratyo- 

yasvahMva, condition, causation; and 7 nishpotft- 

sverbhdvo, perfection As regards Ihe three 

Svabhavas, see below. SvabhSvam ekam defiema tarka- 
vajnhptivarjitam ( . svabhavadvayavarjitam, 267 — 

13,14), 277 .(T). 

«l-fefiiffi(W) Sva; 
bhavatraya or svabh&valakshanatraya, 29 f, 66, 164, 167, 
161, 168, 194, 211, ete,Hgf4(ffi) Svabhavadvaya is 
also mentioned (pp 99 f) as regards our attachment to 
words {ahhxlapa, things {vastu, ^Se) 'when 

they are imagined as having the signs of self-nature or 
reality Geiierally, the two Svabhavas m the lanhSvatSra 
refer to the first two of the three Svabhavas, which are ^ 
pankalpita, imagmation, and^'j^^f^i paratmatra. 



INDEX 


Afcangarbha Bodblsattra, £££ 
m SU. 

Ababobhya Bnddhft , , 809, 356 

AithoWtya, Sutra the Zand ef. Pi 

BSffiiia, 350. 

^malalea, 106, 263 

Amitftbbs, VmfMi, 28, 809, 882, 

856. 

Amra. 207 

JhguhmSta, or Augtdvnattka SStra, 

aSiS,5.86S 
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857. 
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ll6na, the, 182. 282, 

834 
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Boffaloee (mabtiAa), 160. 

BnU-kmg {vrUhaiha), 854. 
Bnmonf, M.’ S., I26n 
Bulengoihin BCn, flie, 44a, 

64. 

Candle-light 167. 

Catalogue of the SuddUtt Zilenavre 
tf Great Tang, :htSfiiM9t, 6 . 
Cataract, of the qye, 9 ((tmtra), 72, 
120 . 

C^lon, 3 

Ciuanpaka, fiHWBfi, 204. 

Cbang-an. 9, U 
Chsng«hno, g^, 60 
OfaianiMh-li, 1a^, 208 
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the existence of an^'thing possible, 2 SahdbM", 
the 1 a\s of mutuality, that is, the state of being mutually 
conditioned ; 3 Ttpdka*, the latr of retnbution, or 

fruition ; 4. SamprayvUa*, the law of association, 

5. Sarvairaga', the law of generality, which is 

applicable to certain mental qualities making the common 
ground for others; and 6 SdbMga', the law that 

like produces like Tlic LaAMvaiara gives another group 
of SIX Hetus, pp 83 f' 1 Bhavtshyaddhetu, the 

possibility of anj'thing becoming cause to others; 2 Sanir 
handha’, mutual dependence ; 3 Ldkshana" , 

uninterrupted continuity of signs, 4 Karana', 
a causal agency that wields supreme power like a great 
king; 5 BUT 0. the condition in which thin^ 

are manifested as if illumined Iq' a light; and 6 VpAsha, 
the law of discontinuation. 

Hcluvikalpa, 111 f, Ki&jSfl, one of the twelve wrong discrim- 
inations 

Hetupratyaya , 122, 0|fe, causation, also one of the four 
secondary causes which are* 1 Hetupratyaya, Sift* ^ 
general law of causation, 2 Samananfata , (o^ 

condition governing the succession of events, 
3 Mambaua', condition of becoming an object^ 

cognition, and 4. AdAipaft’, iffJtlft, ^Karanahetu, the 
"supreme” condition. 



INDEX 


461 


184, 184, SM., 802n, 806. 
EiaUkulthiya Sutra, 868 

Herb, medicinal, 266 
12 

Butory qf Orthodox Budihtm, n 
PHEtt. 49 
Honey, 171. 

Hone, 26, 136 
Hndaya'bem, 42 

Hswdn (nStat^), 128, 178 See 
under invand in the Qloasaiy 
HBiU'ta Sad, 14 

Hauau'Chaang, £il, 6n, 8n, 66, 
84Sn 

Hman^, the, £61, 42. 

Hann-hai. IBH. 178 
Hm-k‘6, 9ar, 6, 11, 46, 47, 48, 60, 
61, 62 ff, 90 

Hni'lnran, 7, 7n, 62. 

Hni-nOng, 6n, 46, 64, 611, 

68n, 63 

Hni-yn, or Xao-yu, &ff, lET9f, 62, 
64 

Hui'Tuan, 39%, 10 
Hang-3en, 64, 69 

Idnmu, Hokei, 65, 230 a 
India, gpeiBi, 79, 292, 861 
Xahihama, Juntaro, ISn 
iBvara, 130, 189, 166, 187. 

264, 270, 293, 364 
I-teing, 16, 310, 314 a 

Jan-ohin, 68. 

Jar, 26, 27, 81 
Jatala Ta’es, 4t^3Si, 880 
Jin-t'tin Ten-mu, the, A^Elg,48, 
50 

JSfinagopta, IJ3334I}#, S14n. 

Joy, Btage of, (jpramudUS), 

24 

Jn-Iai, Ai3K, 341. 


JiflSng-ehta Ann AitZani, 

£SI, 6n.7 

Xm-huang Catdtogue <f the Tnpi- 
taha, the, PBSdSf, 42 
Bat-yuan Lu, 4, 6, 8n. 

HSla (tnne), 1$, 166, 187, 270 
Halavinka bird, 852 

Eahfiga, 03 

Eanakamnni, 361 

Han-chou, 14 

Eanjor, 12, 14 
Eapila, amtlBI, 354 
Eftsyapa, jBsIgft, 351 
Kegon^kyo, Infill, 230 
Eem, H , 126n, SlOn 
Kettle-dram, 256. 

Kinnara, sisiS, 79 
Kokeran Shiren, ftffiltQit. 19n, 44 
Krakucehaada, Buddha, WSMBit 
SSI 

Kshitigarbha Bodbiaattva, 

310, 356 

Eehtltgaihlia Sutra, the, l&iilEIS, 310, 
366 

Knmsrajwa, (ittS), 19 

Kumbhakama, SS^, 69 
Ka-taaag, 4 

Lahtorvatara, the, tiPQtB 

m. 8 

Lamp, 260, 298 

Land of Bbsa, or of Happmeas, S 
23, 24 

Language, 106 ff 
Lanka, tS9ll, 8, 66 
LanWtndaya, the, 42. 

Lantern, 120; word-lantern, (r«(a- 
prodfpa), 109 

Ldri, Sylvain, 106 n, 126n, 228, 278, 
809n. 

I^tmng, 116, 268 
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Ofaiang Chih-chi, STiE, 

Gl. 03, 

Ofai-fOng, S&t, 10 
Ohih'hnan Ssfi. 7 

Chih-yuan Oalalogue, the, 

16 

Chin-ch‘an Ssfi, 8 

ObiQ-shih, fiiSH, 8 
Ohos-gnib, IS, IS, 14, 

Chneng-tzG, jtE?-, 333 
day, 183 
Olond, 167, SG8 
Cocoon, S49 
Conch-shell, 171, 866 
Cow. 26, 136 

Creator, ftTS (ibdrana), 103 
Crocodiles, 160 

DtuaiJnitntla, 3, 106, 195, 

223n, 224, 226, 226, 228 
Deer, 165, 291, 246 
DhflranT, Fl^WB., 17 
DharmSkora, 205 

Dharmalakshnna school, 89 

DbarmBrafcsha, SAW, 4, 31 In 
Diamond, 199 

J>*amondSutra, tiie, SMACFajrae- 
ehadtia), 19a, 341 
DlvAkara, l&Slaim, 6n 
Dream, (svapnaj, 34, 72, 96, 127, 
173, 210, 267, 271, 200, 804, 806, 350 

^atCrm JSuddAui, the, 92n 
Echo, 120, 127, 268, U7. 

Ehay&na school, — Wlfci 64 
Usphants, 160, 861 
Etecnahsm, fJA (£Sii>atadariana), 
S5f, 123 

Eo-chang, %)|£, IS. 

Ea-oh‘nng, ffiH'i 61f& 66, 61, 63 
Eo-lan, t&M, 10 


Fa^tsang, 6, 6, 7, 9, 10, 11, 

42, 63, 65, 217. 

Pang^yen, ISTS', 9n 
Phta moigana, 72 
POn-tnan, ^IS(£7E), 212 
Finger, or Pmger-fap, 106 n, 109, 
109n, 105 

Fire, 81, 129, 160 f, 167, 327, 367 
Fue-wheel, or Fne-circle, (alficaeo- 
Is-a), 72, 117, 268. 

Fishes, 160 
Flower, 85 {, 171 
Fly, 167. 

Fo Shou-ehi Ssfi, 8. 

Ponr Noble Troths, the, ASBf, 
126 n 

Fruit, 171, 

Fuel, 256 
Pu-h, ffin, 9 

CandairytiAa, the, (A.j£jF£), 8, 23, 
96, 230 n 

Gandharvo, KHS. 72, 79, 06, 124, 
266, 267, 271, 294 
Ganges, US, 148, 318 ; sands 
of the, 228 

Garment, (vasira), 256 
Gem (mapt), 105 

Oenlko Bhahusho, the, 44, 

64 

Ghee, 161. 

Ghost, the walking, 167 
Gold, 161, 199, 265 
Gndhrakfita, Uount, fiSWi 01 £ 
Gnnabhadra, 4, 5, 7, 10, 

11, 18, 48, 52, 142 
Gnnas, the six, 131 

Flair-net, or han'-circie, (kssoo* 

driitam), 81, 117, 26^ 271 
Haneda, Tom, ISn 
Hare’s horns ffift («rfo®wM9«), 



INDEX 


468 


Porp(dteS) IGO 

Potter, 1S8, 145n. | 

Fradh&na, or 189, 166, 
187, 270, 293, 354 
Praj&pati, 264 

Prajea. ttSsm, 230 
JfVojiiSjMraoitta Sutra, the, 94, 95, 
103. 239, 283, 286, 296, 338n, 357. 
Preciona stone, 131, 265. 

Parandara, CWei), 292 

Parasha, db% 187. 

Bajendral&la Bilitra, 286 
Bal-pa-can, 13 
Bftmacandra, 16 
BSmayctiia, 16. 

Bat, 362 

Bava^s, 3, 4. 66fi 

Seeordt tf the ZVannnssison qf the 
Lamp. laUSk, 45, 46. 47. 
iGya, 12, 16, 37, 66ff, 102, 267. 
Bope, 168 

Borne, W.H B., 126n, 22Sn 
By59aiy6ir<^^tfae,8Arii9t3{,64 

Saddhttrmo’puq.^riLa, the, 

3, 89, 91, 12611, 310, 3141, 366, 

, 365n. 

Safcta, !!Pf3, 66 ff, 292, 342 
Sakiendn, 370 

SakDrabe, BunkyO, 12n. 
Sakyamoni, 92. 

Salt, 171. 

SatnSdhtrija, the, 2Hi£tE, 3 
Samantobhadra, Bodbisattva, ‘tfX 
’Sm, 96. 107, 280. 
iSSamdAv4i{rmoeana SOtra, fiffBBiS, 
258, 

Safikbya, the, »lk, 44, 166ii, 357. 
^Sfitideva, 125n 
Son Tang palace, 10. 

BScana, 68. 


Sanpntra, 216 f 

Seed, (rya), 81, 129, 167, 176, 249, 
258, 260 

SOnrlrag. 8s 
Sha-chou, 14. 

Shadow, 127, 350 
Sltt^, 20 

ShOn-hsin, 643?, 6n, 60, 61f. 
Shih-yuaa, -ffB, 205 
&6toku. pnnce, 268 n 

Sikshananda, 4, 6n, 7,8, 

14. 48, 65, 126n, 886 f 
StltAasamtteeayo, the, 

126 n, 823 s. 

Silkworm, 113, 340 
BimhaBandasa, (Wei), H?' 

miSSE. (BnngX 870. 

Sky, 161, 29Q, 298, 367. 

Snake, 168 
Soma, iSfSi, 354 
iraddhutpada, the, 65 

^maia, queen, WltfiK, 268. 
Smaala tuira, ffStS, 5 
Srlgalamatp, 280 

Sthiramati, Hm, 106 n, 278, 282. 
Stream, 167, 260 
Sobbtili, smti. 283, 3«l, 342 S. 
Sndbana, 230 

Sugar, 257 
Saks, ft jb, 68 
SukbaTatl, am, 28, 24 
SuihSvatSppOha, the, ( jtMBE), 89, 
82f, 126n, 186n, 356, 857. 
Sumeru, Uoont, 89, 92, 284. 
Bus, 171, ITS. 

Snnetra, SIR, 851. 

SmralajhhSra, the, 110, 

125n, 186s, 228n, 278, 280 
Sn Tungipei, 6n, 56, 63. 

SuvarnaprabhSia Sutra, the, dcAf) 
m. 8, 15, 92, 240, SIO, 311, S14{. 
SwedenboigianB, 831. 
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JUn-tA, Mffi, Sn. 

Idons, 150 

Loka^pnta, the, 44. S67. 

360. 

I^angt 8. 

Lunar refleetton, 166, 210. 

Lute, 256 

Machine, 167. 

Mftdhyamika, the, 164, 170, 

289, 285. 300, 353 
Magic formalas, 121 ; Magical art, 
820 , Aiagical cre.ition, 267, 306 ; 
Magical figurcB. 294 ‘ Ma^cian, 
144, 101 

Hah&tnegha S&tra, tlie, 368 

ABthSpartmrvStia iSBtra, the, 

IStS.4 

JUahdvytUpaltt, the,ttIT£5it|l,218n. 
Jlahty&norparuaikgraha-iattra, 
the. 63, 239 

MaliSySnatutralaimluSTa, the, 

ms A, soon 

Mahoraga. l^aKSliig 78 

Mifcara, 68. 

Malaya, Mount, VStlffi. 66{, 102. 
Man, «Mm. 61 

MftndhStri, king, ai%ff (Song), 
Kl&S (Wei and X'ong), 861 
Mailci, mirage, 96 
Ma-feng, ««. 10 
Ma-tsn, nffl. 46. 47, 60. 

Max MaUer, 126n. 

Mftyft, », 72, 96, 97, 100, 114, 116, 
lie, 118, 121, 122, 123, 124, 127, 
132, 156, 160, 210, 226, 271, S90, 
360 

Milk, 171. 

Mirage, 100, 117, 127, 166. 271, 291 
See also iCtutiei 
Mirror, 190, 195, MO. 

Miiror*imaga, 117, 133, 178, 268. 


Mi-fo-Bhan, HRPetll, 9, 42, 

Mitsui, Sfaoshi, 65 
Monkey, 167 

Moon, 106 n, 109, 120, 195, 204, 205, 
222, 213, 827, 866 

Va, JUlRISr, 51 
Nfiga, ffltfiii, 79 
Kfigftbvaya, fM, 24 
MKgKrjnna, 23, 42, 168, 239, 
316, 320 

Kokano, Guho, 64 
Niikano, Tatsnye, 63 
Kan-che^n-p'an, 42 

NanjO, BunyO, 8, 13, 90 
NAraka, 243 

Kihibam, KfJL (uecAedatdcia), 34, 
S5f 123 

jhVicn Dateolbyc, Esgtlmatoty Sotet 
to the, ei 

Sutra, the, ffiSStS, 218 a, 
368 

Ocean, 171, 188, 190, 192, 196, 200, 
247, 860 
Oil, 161. 

Omnra, Seigai, 64 

Fainter, 174. 

Pointing, 268 
Pal-iha-biBaa-po, IS 
AtO'ltn Chuan, the, KtMH, 46, 48 
Bwj-yun, X9c> 7, 7n 
Foramftrtha, AMSiR, 8Wi ®6i 
FOrrot, 351 
Feacock, 181 
FelliotP, ISa 
Phantom creation, 167 
Fhydclan, 174 
Fletnie, 116, 174, 867 
Plantain tree, 360 
Ftoything, 164 




464 


INDEX 


Tai-fn-hmen Safi, 10 

SPn-t'anff Un-Urn Lu, ^iJSPifliSSk, 
5 

Talcakasu, Jimjiro, 278. 

Ta-knan Tan-yint;, jCXBiiEQi 48S. 
XAlftnga trao, 79. 

Tao-an JiH, 10 
Tiin Yang, UrBi, 7 
Xoo-chan, 8n 
Xao-hsuan, jK£C, 5, 44, 51, 56 
Taolsts, 831. 

Tkio-yuan, JiJg, 45 
Tathagatagtihga Sutra, the, 
i/m, 8. lion. 

Theatre, 251 
TheosophiBta, 381 
Thom, 181 

T‘ien-tai philosophy, 49 ff 
Tokugan, Yoaon, IBMUIt#, 64 
Tortoise, 124, 160 
Tree, reflected m water, 117, 268 
TrtmnlavtfiapUhartka, the, if.2S 
100 n, 108 n, 279 n, 280, 

281 

The T'len, the Empress, 

Gn, 7, 8, 10, 48 
Tn-hna-lo, 9, 42. 

Tun-hnang, flliffi, 14 
Thahita, 141 

Twelvefold Ohain of Ongmation, ~f* 
^B«, 126n 
OWS-lo, 68 

Xrdambam, flEftB, 149 f 
ITininoii, Sn, 67 
Upendra, 79 

Vaiseahika, W&tHM ( IWft) , 44 

FegraecAedthS, the, 4hMS^rnC> 96, 
69, 60ff, 95 

Vairagarhha, jidlilRi 904, 220 f 


Vasnbandhn, es, 106 n, 126, 181, 
278 fll. 

Vedali, 24 

Ftinap(ti»d(ra(MufdAt, the, jsSiftH 
ISi. 278 

FtmafoArrft Sutra, the, flIJSys, 89 
Vishnn, BM, 854 
Vulture, Mount, Holy, SXlOi 814 
VySsa, imiS, 351 

Water, 161. 

Water-drawing wheel {ghattgualra), 
166 

Waves, 171, 190, 192, 200, 201 217. 
wen hui, JSCS, 18, 14 
Wheel. 167 
Wmd, 167, 171, 188, 198 
Wogihara, Unrai, 219n, 278 
Womh, and its eontenfs, 256 
Wood, piece of, 360 
Wooden man, or mechanical man, 
tKA. (yantrapumsAa), 117 
Word-lamp, SSHiQ (rutaprad^a), 
849 

Yakusan, JKlll, 57 
Yamakanu, SBgen, 66 
Yang-ehan Chi, fflUUSE, 48 f 
Yen-obang, BS, 10 
Yog&cAia school, ^Dp^, 54, 89, 94, 
103, 1701 179, 181, 182. 289, 278, 
230, 281, 809, 853, 816 
Yian-chia, 7, 10 
YOeh-shan, see Taiusati 
Ynn-men, see Ummonr 
Yung-nOng SsS, 8 

Ynng-t'ang Ssfl, ik1S9i 14 
Yu-t'ien, =FH, 8, 42. 48 

Zen BuddJnem, Euaye m, 17 n 



